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iii
- Kata Pengantar -

Assalamu’alaifenm Wr. Wb.

Buku ini berisi proceeding selected paper yang dipresentasikan pada
AICIS ke-16 pada tanggal 1-4 November 2016 di IAIN Raden Intan
Lampung. Berdasarkan catatan panitia bahwa jumlah submitted paper pada
AICIS tahun ini sebanyak 1345, kemudian dilakukan seleksi oleh Tim SC
dan diputuskan sebanyak 350 makalah yang dapat dipresentasikan dalam
forum ini. Dari tiga ratus lima puluh dibagi menjadi dua kategori, yaitu
pertama, kategori A (selected presenter) terdapat 120 makalah yang wajib
dipresentasikan dalam forum paralel AICIS 2016 yang ditanggung oleh
panitia. Kedna, kategori B terdapat 230 yang diberi kesempatan untuk
mempresentasikan papernya pada forum paralel namun atas tanggungan
atau biaya pribadi atau lembaga.

Sebagimana lazimnya dalam sebuah konferensi, biasanya panitia
selalu menerbitkan buku proceeding yang berisi kumpulan makalah yang
dipresentasikan dalam forum tersebut. Begitu juga pada AICIS ke-16 kali
ini, seluruh makalah kategori A sebanyak 120 diterbitkan menjadi buku ini.

Buku ini terdiri dari 4 buku, yaitu Buku 1 yang berisi gabungan
makalah sub tema 1 (The dynamics of Islamic Thought) dan 5 (Islam, Science and
Tehnology); Buku 2 berisi kumpulan makalah sub tema 2 (The Dynamics of
Islamic Institution); Buku 3 berisi gabungan makalah sub tema 3 (The Heritage
of Islamic Traditions) dan 6 (Area Studies); dan Buku 4 berisi kumpulan
makalah sub tema 4 (The Interface between Islam and Globalization). Selain itu.
panitia juga akan menerbitkan pada jurnal ilmiah yang terindek scgpus setelah
melalui penyempurnaan dan perbaikan supaya spektrumnya lebih besar dan
dapat dibaca oleh masyarakat dunia.

Untuk itu, kami atas nama panitia mengucapkan terima kasih kepada
seluruh presenter yang telah melengkapi tulisannya sesuai yang telah
ditentukan oleh panitia dan juga kepada Tim SC yang telah dengan sabar
dan teliti membaca satu per satu makalah yang masuk kemudian memilih
dan memutuskan berdasarkan kategori A dan B. Terima kasih juga kami
sampikan kepada Bapak Rektor IAIN Raden Intan Lampung yang terus
mensupport dan memback-up panitia untuk bekerja semaksimal mungkin
demi suksesnya AICIS ke-16 ini. Tak lupa kepada Bapak Dirjen Pendis,
Prof. Dr. Phil. H. Kamaruddin Amin, MA dan Bapak Direktur Diktis, Prof.
Dr. H. Amsal Bachtiar, MA yang telah mempercayakan penyelenggaraan
AICIS ke-16 di IAIN Raden Intan Lampung.

Saya atas nama seluruh panitia mengucapkan selamat datang di
“Green Campus” IAIN Raden Intan Lampung dan selamat berkonferensi.

W assalann alaiknm Wr. Wb.
Bandar Lampung, Oktober 2016
Ketua Panitia,

Prof. Wan Jamaluddin Z., Ph.D



Sambutan
Kepala Sub Direktorat Akademik dan Kemahasiswaan

Assalamu Alaifum Wr. Wb.

Pelaksanaan AICIS ke-16 tahun 2016 kali ini yang bertempat di
Institut Agama Islam Negeri (IAIN) Raden Intan Lampung merupakan
momentum dalam menjaga kesinambungan dan komitmen pengelolaan
pendidikan Islam di tingkat perguruan tinggi. Sebagai salah satu wahana
dalam pengembangan jaringan dan juga penguatan wacana untuk
mendukung riset dan publikasi, maka pelaksanaan AICIS merupakan
kegiatan yang sangat strategis dalam rangka mewujudkan perguruan tinggi
yang berdaya saing.

Pendidikan tinggi saat ini menghadapi tantangan yang berbeda sama
sekali dengan di zaman sebelumnya. Untuk menghadapi itu semua, maka
hanya dengan kolaborasi dan kerjasama antara semua lembaga yang ada
schingga mampu mewujudkan sebuah capaian akademik yang
memungkinkan. Direktorat Pedidikan Tinggi Islam menjadi salah satu pilar
untuk mewujudkan amanah yang diemban Kementerian Agama RI. Salah
satu usaha yang berkesinambungan adalah pelaksanaan AICIS dari tahun
ketahun. Tema tahun ini, Panitia Pengarah (Steering Committee) telah
merumuskan tentang sumbangsih Islam Indonesia terhadap peradaban
dunia.

Pendidikan tinggi Islam walau belum berstatus sebagai universitas
riset, tetapi prinsip-prinsip yang dikembangkan dalam pengelolaan
perguruan tinggi mulai mengarah kepada pengembangan atmosfir riset.
Untuk itu, forum AICIS dimaksudkan juga sebuah wahana untuk menjadi
salah satu sarana dalam mengkomunikasikan hasil-hasil riset yang selama ini
sudah dilaksanakan oleh setiap dosen di seluruh perguruan tinggi
keagamaan Islam.

Terima kasih juga kepda segenap panitia yang sudah bekerja untuk
kesuksesan kegiatan ini sehingga bisa menjadi sebuah kegiatan yang
berkesinambungan dari waktu ke waktu. Untuk itu, semoga kesempatan ini
menjadi salah satu kesempatan terbaik untuk senantiasa menjadi ikhtiar bagi
pengembangan pendidikan tinggi Islam.

Wassalamu alaitnm Wr.Wb

Jakarta, Oktober 2016

Subdit Akademik dan Kemahasiswaan
Kepala,

Dr. Muhammad



Sambutan
Rektor IAIN Raden Intan Lampung

Assalamu’alaifenm Wr. Wb.

Pertama-tama saya ingin mengucapkan terima kasih kepada semua
pihak yang telah memberikan kesempatan berharga kepada IAIN Raden
Intan Lampung untuk menjadi penyelenggara AICIS ke-16 tahun 2016 ini.
Kami dan seluruh civitas akademika IAIN Raden Intan Lampung
menyambut baik dan gembira hal itu serta berkomitmen untuk
menyukseskannya dengan seluruh kemampuan dan sumber daya yang ada.
Untuk mewujudkan komitmen tersebut, kami telah mempersiapkan dengan
baik seluruh kebutuhan sarana dan prasarana demi suksesnya acara tersebut.

Pada AICIS tahun ini mungkin akan dirasakan kesan yang berbeda
karena penyelenggaraan kegiatan AICIS tidak seluruhnya di hotel melainkan
di area kampus IAIN Raden Intan Lampung mulai dari plennary session
maupun paralel session kecuali upacara pembukaan. Oleh karena itu, seluruh
peserta AICIS ke-16 mulai dari pagi sampai sore akan beraktivitas di area
kampus kami untuk mengikuti setiap kegiatan yang ada sambil menikmati
suasana hijau kampus (“green kampns”) kami.

Dalam kesempatan ini saya ingin mengucapkan terim kasih kepada
Bapak Dirjen Pendis, Prof. Dr. Phil. H. Kamaruddin Amin, MA dan
Direktur Diktis, Prof. Dr. H. Amsal Bakhtiar, MA vyang telah
mempercayakan kepada kami sebagai tuan rumah AICIS ke-16 ini. Kepada
Gubernur Lampung Bapak Muhammad Ridho Ficardo, S.Pi, M.Si yang
telah memberi dukungan penuh demi terselenggaranya AICIS ini.

Penghargaan juga saya sampaikan kepada seluruh panitia baik pusat
maupun lokal yang tidak dapat saya sebutkan satu per satu dimana telah
saling bekerjasama dalam menyukseskan acara ini.

Namun saya juga ingin memohon maaf kepada seluruh peserta
konferensi, jika selama dalam penyelenggaraan AICIS ada hal-hal yang
kurang berkenan baik mulai dari fasilitas, sarana dan prasarana maupun
layanan. Mudah-mudahan dengan fasilitas yang ada seluruh peserta dapat
menikmati dan memanfaatkannya sekalipun sangat terbatas.

Terakhir, saya sangat menyambut baik terbitnya proceeding ini yang
tidak hanya sebagai dokumen penting seluruh kumpulan makalah yang
dipresentasikan juga bisa menjadi buku referensi bagi perkembangan dan
dinamika kajian islam di Indonesia. Selamat membaca..

W assalamn’alaiknm Wr. Wb.
Bandar Lampung, Oktober 2016
TAIN Raden Intan
Rektor,

Prof. Dr. H. Moh. Mukri, M.Ag
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Sambutan
Direktur Pendidikan Tinggi Islam

Assalamu’alaifenm Wr. Wb.

Annual International Conference on Islamic Studies (AICIS) tanpa disadari
telah memasuki tahun yang ke-16. Artinya tanpa disadari pula para peminat
kajian Islam telah banyak memberikan kontribusi pemikirannya melalui
forum ini. Dalam kurun waktu tersebut telah banyak rumusan-rumusan
yang dihasilkan selain juga presentasi paper hasil penelitian maupun
pemikiran dari para peminat dan pengkaji kajian Islam. Maka tak salah jika
kita harus berbangga hati bahwa AICIS telah menjadi arena akademis PTKI
yang mempertemukan berbagai latar belakang disiplin ilmu, pemikiran dan
keahlian, selain juga menjadi arena yang representatif dalam
mensosialisasikan gagasan, penyebaran ide dan positioning PTKI dalam
kancah global.

Mengingat forum semacam AICIS telah menjadi 7oz bagi
Kementerian Agama RI terutama Pendidikan Tinggi Islam, maka dalam
setiap penyelenggaraan AICIS selalu ada dinamika yang terjadi sesuai
dengan keberadaan PTKIN yang menjadi tuan rumah penyelenggaraannya.
Dan hal yang patut disyukuri adalah dalam setiap penyelenggaraan AICIS
jumlah paper yang masuk selalui melampaui target. Ini menunjukkan gairah
para peminat kajian keislaman yang ingin turut serta dalam meramaikan
forum ini setiap tahunnya sangat tinggi. Tahun ini saja menurut catatan
panitia terdapat 1345 submitted paper, namun setelah dilakukan seleksi
diputuskan ada 350 makalah yang akan dipresentasikan dalam forum ini.

Sebagai salah satu sarana mempublikasikan makalah-makalah yang
terpilih tersebut, maka panitia membuatkan proceeding ini selain sebagai
bahan referensi juga menjadi bahan dokumetasi makalah-makalah yang
dipresentasikan dalam AICIS.

Saya menyambut baik diterbitkannya buku proceeding ini oleh
panitia AICIS ke-16 IAIN Raden Intan Lampung. Mudah-mudahan selain
membantu para peserta AICIS dalam mediskusikan beragam topik baik
plenari maupun paralel juga sebagi media diseminasi ide maupun gagasan
para pengkaji kajian kelslaman kepada publik secara luas..

Wassalamna alaikum Wr. Wh.

Jakarta, Oktober 2016
Direktorat Pendidikan Tinggi Islam
Direktur,

Prof. Dr. H. Amsal Bakhtiar, M.A
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Sambutan
Direktur Jenderal Pendidikan Islam

Assalanm’alaiknm Wr. Wb.

Sebagai event yang bergengsi di lingkungan Direktorat Pendidikan
Islam, AICIS (Awnnal International Conference on  Islamic Studies) telah
membuktikan bahwa para dosen, peneliti dan pengkaji Islam terutama di
lingkungan PTKI mampu menelorkan gagasan, pikiran dan temuan yang
brilian dengan topik dan tema yang relevan dengan perkembangan situasi
sekarang ini dalam perspektif keislaman. Dalam setiap event AICIS selalu
ada hal-hal terbaru yang terungkap dalam kajiannya sehingga selalu menarik
untuk diikuti oleh peserta yang hadir dalam setiap sesionnya.

AICIS selain memang merupakan pertemuan tahunan dalam
mendialogkan hasil-hasil research terbaru untuk bisa dibaca, dikritisi dan diuji
oleh sesama pengkaji dan pemerhati kajian keislaman, juga telah menjadi
media membangun intellectual networking baik lokal maupun internasional. Di
sinilah urgensi kenapa AICIS tetap dipertahankan keberadaannya sampai
sekarang karena AICIS telah mampu membuktikan sebagai wadah yang
representatif bagi diseminasi hasil-hasil kajian Islam kepada publik.

Tren yang selalu menggembirakan dalam setiap AICIS adalah
kuantitas submitted paper selalu meningkat dari tahun ke tahun. Ini
membuktikan bahwa AICIS telah mempunyai tempat tersendiri di kalangan
pengkaji kajian Islam di PTKI bahkan tak jarang ada peserta dari perguruan
tingei umum yang ikut ambil bagian dalam forum ini.

Saya selalu mengharapkan kepada panitia penyelenggara supaya paper
yang akan dipresentasikan bisa dicetak, diterbitkan dan di-onlinekan supaya
dapat dinikmati oleh komunitas akademik yang lebih luas tidak hanya oleh
komunitas internal kita saja melainkan komunitas internasional.

Dan syukur alhamdulilah pada AICIS ke-16 ini, IAIN Raden Intan
Lampung telah bersedia menerbitkan menjadi proceeding ini. Mudah-
mudahan dapat memberi kemudahan para peserta AICIS ke-16 dalam
menyimak setiap tulisan yang dipresentasikan dalam forum ini.

Tak lupa pada kesempatan ini, ijinkanlah saya ingin mengucapkan
terima kasih kepada Menteri Agama Rl yang selalu antusias dan
memberikan perhatian serius pada setiap penyelenggaraan AICIS. Juga
kepada Gubernur Lampung, Muhammad Ridho Ficardo, S.Pi, M.Si yang
telah memberi dukungan atas terselenggaranya AICIS di IAIN Raden Intan
Lampung. Dan tak lupa Rektor IAIN Raden Intan Lampung, Prof. Dr. H.
Moh. Mukri, M.Ag beserta seluruh jajarannya yang tak kenal lelah dalam
menyiapkan perhelatan besar ini dengan baik. Kepada seluruh panitia pusat
dan daerah tak lupa saya sampaikan terima kasih atas kerjasamanya baik
demi suksesnya acara ini. Terakhir kepada seluruh narasumber baik dalam
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maupun luar negeri, partisipan dan peminat kajian keislaman yang hadir
untuk menyemarakkan AICIS ke-16 ini, saya ucapkan terima kasih atas
keikutsertaannya dalam forum ini.

Selamat berkonferensi..!!

W assalamu’alaifum Wr.Wb.

Jakarta, Oktober 2016

Direktorat Pendidikan Islam
Direktur Jenderal,

Prof. Dr. Phil. H. Kamaruddin Amin, MA
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THE HERITAGE OF ISLAMIC
TRADITIONS




IAIN Raden Intan Lampung, November 1-4‘“, 2016

INTERCONECTION AND LOCAL WISDOM OF MALAY
AND ARABS ULAMAS WORKS: STUDY ON MALAY AND
ARABIC MANUSCRIPTS’ PAPERS

Fakhriati M. Thahir
JL. M. H. Thamrin No. 6. Lt. 18, Jakarta Pusat
fakhriati@kemenag.go.id

Abstract:  Malay and Arabs are two continents, located in different area, Southeast Asia
and Middle East. Historically, writers as ulamas (religions prominent fignres)
tended to use watermarked papers for writing many things both related fo
religions, historical knowledge, and also their experience. 1ooking at the
manuscripts existing nowadays, almost all Malay and Arabic manuscripts’
papers have unique and similar watermark images and countermark inside. It
cannot be denied that bistorical background and context appeared bebind the
papers. Historically, the relationship among the countries since the coming of
Istam to Malay - that was in Aceb at the first - gave the effect of produced
and using the papers. Trade and diplomatic relation can be assumed as the
biggest factor taken places in this aspect. Besides, Western countries also took
important role in exporting their paper to other countries. In addition, they
had coloniged some Muslims countries both Southeast Asian and Middle
East. As the most popular producers of watermark images, Western conntries
also exported their papers to other countries, including their colonized
countries. This paper tries to elaborate nlamas’ paper in these two nations in
its similarity and diversity to find local wisdom inside. Thereafter, to analyze
the relationship among the countries is another focus of this paper. This paper
tries to wuse Philological, Codicological, and Socio-historical approach in
dealing with the content and physics of the manuscripts, and its historical
context.

Keywords: Ulama, Paper, Watermarks, Malay, and Arab

Introduction

Basically, Malay and Arab are two different areas, from geographic,
ethnic, language, and cultural aspects. From geographical side, Malay and Arab
are separated by Indian sub-continent and some other countries stretching
along the Indian Ocean coastline of thousands of kilometres. Meanwhile, the
culture and language also have substantially different roots. The cultural
characteristics of Arab people, who mostly live in barren desert, make them
look tougher than Malay people residing in fertile areas and tropical forests.
However, the two areas have long been connected by trade interests and the
same religion. Malay's geographic location in an archipelagic area and its long
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history as a trade course between nations have made its people more open to
foreign culture.

Upon Islam presence, the relationship between Malay and Arab people
seems more special than that between Malay and Europeans coming to Malay.
Interaction between Malays and Arabs or Haramayn is very close and binding,
which has materialized in trade, intellectual, religious, and marital relationships,
the last of which deliver descendants mixed between one country and another.

In terms of intellectuality, many #/ama of Malay travelled and stayed for a
long time to learn and study under famous #lama in Arab. They then brought
their knowledge to their country and spread it to their relatives. In addition, the
proximity and concern of #lama in the Middle East and Malay had coined the
term Malay as called by Jawi people. Moreover, they devoted their attention to
the intellectual development in Malay. For example, Ibrahim Kurani wrote a
book titled I#haf az-Zaki explaining intellectual development in Malay.!

The interaction contributes to the development of works produced by
ulama in Malay and Arab. In their works, #lama in Malay generally refer to books
of ulama in Arab by citing, translating, and transliterating their books.
Interaction is also evident from the physical shape of Malay and Arab
manuscripts. This essay attempts to describe such interaction by elaborating the
type of paper they used and the reasons for the correlation and even
'dependence’.

Writing Tradition of Arab and Malay Ulama

Prose, poems, knowledge, information, records, and different letters
started long before Islam coming because written works served as consistently
developed and delivered means of communication. Arab leaders also put their
ideas into their writing in the form of lyrics entered into a competition. Al-
Qur’an in the Prophet's era had also been made even though it was written in
sheets. Therefore, writing tradition had developed in the past.

Upon establishment of relationship between Malay and Arab #lama, as a
relationship between a teacher and student, works about Islamic issues became
popular among Jawi #lama, an alias of Malay wlama given by Arab ulama.
Moreover, Kurani, as an Arab #ama, had also written about Malay, as explained
in the introduction hereof.

In their writing, #/ama tended to have similarity in terms of writing style,
presentation method, and even physical appearance. It might be concluded that
Malay #lama or authors adopted writing style and model used in Arab tradition,
besides, they also absorbed local traditions around them developed in their
time. For example, Malay manuscripts usually have a long introduction, and the
author tended to act humble in front of their readers. The common expressions
found in Malay manuscripts are such "low figure" and "indigent figure".

1 See a work of Oman Fathurahman in I#haf al-Dhaki: Tafsir Wabdatul Wujud bagi Muslim Nusantara,
2012.
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Furthermore, in Malay manuscripts, the author more often did not wish to
write their name, so called anonym.

There was also the Ottoman influence in the sea/ of Sultan Alaidin Riayat
Syah in Acehnese manuscripts. In the seal, different from other style, a tiny
heart shaped like plaited knot was found as an ornament in the inscriptions.
Adopting the tradition of Ottoman Empire in the 16th century is a concrete
example of interaction between Malay and Arabs.?2 To write the manuscripts,
authors and re-writers used ink on Arab manuscripts, combined with the
materials they had in their locations. According to Adam Gacek, ink for Arab
manuscripts came from different plants, such as soot and mixed egg whites and
milk. (Gacek, 2012:132-135). Ink used on Arab manuscripts in Indonesia is
made of plants around the ink makers and the authors. Soot, resin from Kezereh
tree, and purple color from Senduduk flower became the raw materials to make
ink in Malay. (Proudfoot, 1996:70).

Similarly, similarity would also be found on the papers used in spite of
the difference. Detailed description of manuscripts focused on this study will
be provided in the following sub-chapter.

Materials Used for Writing
The common material used by #lama as religious figures to express
their ideas is paper. Nevertheless, before paper was created, they tended to use
other materials for writing, such as parchments, animal skin, and tree bark.
From time to time, more #lama write about knowledge and provide

useful information through writing. Therefore, the more developed wlama’s
hand writing, the more rapidly spread paper used. Papers used in this area
varied. It starts from domestically used paper which is more populatly known
as traditional paper, as well as foreign paper more populatly known as imported
papet.
1. About Arab manuscripts

Before paper became popular, the materials commonly used in Arab was
parchment made from animal skin, such as sheep, goats, and even camels. Such
materials had been used from at least 1000 B. C.3 The oldest manuscript of
Qur'an stored in Tubingen University, Germany, serves as evidence that animal
skin was used in the eartly Islam period. The Al-Qur’an manuscript -- upon
carbon test to know the age with 95.4% accuracy -- was allegedly used in the
Khulafaurrasyidin period, i.e. Ali bin Abi Thalib petiod, from 649 to 675 AD.*
In addition to write texts, animal skin was also used for cover and binding.

Paper, which was used as a writing material in the beginning in around
105 A.D, was produced by a Chinese person, Ts'ai Lun with bamboo as a basic
material. It was then introduced to the wotld in 2H/8AD. Paper was spread
rapidly with the establishment of the first paper factory in Samarqand, primarily

2See Annabel teh Gallop in 2004, “Ottoman influences in the Seal of Sultan Alauddin Riayat Syah
of Aceh (1.1589—-1604), in Indonesia and the Malay World, 32:93, 176-190.

3 Adam Gacek, Arab manuscripts A 1 ademecum for Readers, 2012, 195.

4Republika Newspaper, 24 July 2015, p. 1 and 6.
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Samarqand and Baghdad. Furthermore, in the period of Harun ar-Rasyid 170-
193H/786-809AD, paper was used in the government.5 In 4H/10AD, papet
was made of papyrus, a plant of 3-6 meter tall. This plant grew around the Nile
River. In the next centuty, Arab paper was exported to Europe until 8h/14AD.
However, after that European papers entered Arab, which was sponsored by
Italy. ©

The first watermarked paper was popular in 1293 from Fibriano, Italy. In
10H/16M, more papers wete supplied in Turkish Usmani kingdom, followed
by France and became the competitor of Italy. In the middle of 11H/17AD,
watermark was replaced by three crescents, probably at the request of the
kingdom.”

A significant difference between European and Middle East papers is
that European paper has watermark, while other papers do not. European
papers may be divided into those made by hand before 1800AD and by
machine after that. European paper has chain lines with regular interval and laid
lines with fixed distance from 25 to 30 mm. Meanwhile, Middle East paper has
irregular thick lines which are not straight from 30 to 90 mm and frequently
double and colourful thin lines. In addition, European paper also consists of
woven paper found in 1755 and produced in more volume at the end of the
18th century and mostly used in the 19th century. The paper has scratched
appearance because it was made of weak-structured pulp. The paper does not
have thin and rough lines. The paper sometimes contained colourless stamp,
making a figure or writing protrude upwards and touchable, which Gacek called
imitation watermark.®

In addition, there is a marble paper used to cover and bind manuscripts.
This paper was first used and appeared in Iran in 9H/15AD. This paper was
also once exported to Europe and imitated by Europeans from the 16th
century. 9]

Watermarked papers in Arab manuscripts commonly used Islamic
characters, such as crescent and Arab manuscripts. In addition, other European
images were also found as the example provided below. 10

5 Adam Gacek, Arab manuseripts, 2012, 186; Doroche, Islamic Codicology: An Introduction to the Study
of Manuscripts in Arabic Seript, 2005, 51.

6 Adam Gacek, Arab manuscripts, 2012, 186-193.

7 Adam Gacek, Arab manuscripts, 2012, 291.

8 Adam Gacek, Arab manuscripts, 2012, 292.

9 It is understandable that Arabs were able to create many types of papers used for writing
manuscripts and able to export their paper to Europe, because they had successed to reach the
golden ages in its history to success the life, such as intellectual golden ages and also for their
Empire, like Ottoman Empire. Firas Alkhateeb, Lost Islamic History: Reclaiming Mustim Civilisation
Sfrom the Past, 2014, 63-87,161-163.

10Humbert, 2012, ‘Manuscrits Arabes et Filigranes’, in IPH Congress book, Vol. 19, Denmark:
Copenhagen.
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European image of watermark from Humbert's article, page 137

Arabic characters of watermark from: Humbert's article, page 138"

ol C .« 1 - l e
Moon face in shied of watermark from Humbert'’s article, page 139

Crescent and star of watermark_from Humbert's article, page 141
2. Malay Manuscripts

There are two categories of papers used for Malay manuscripts,
traditional paper made from their own area and imported paper mostly from
Europe. Local paper used was made of tree bark, which was called dluwang
paper usually used for manuscripts in Java, made of leaf, called /lontar usually
found in manuscripts from Sulawesi and Sasak, and bamboo and animal skin

11 See also the article on the ‘Abu Shubbak’ papers by Anne Regourd in Anne Regourd, "Les
papiers Aba Subbak au Yémen et en FEthiopie", dans : A. Regourd (éd.), Documents et
Histoire/ Documents and History. Papier a marques en caractéres non-latins/ Papers bearing watermarks in non-
Latin characters, Submitted to Leiden, E. J. Brill.
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for manuscripts from Kerinci.!> Meanwhile, in other places like in Aceh, the
manuscripts mostly used European paper although there are also manuscripts
made of tree bark marked with many fibres on the paper. The Acehnese
manuscripts using the tree bark are stored in Dayah Tanoh Abee, entitled A+
Funu¥=xt al-Rabbaniyyah and Dal=xilul Khairxt.

European paper used for Malay manuscripts has its own certain criteria
with watermark and countermark, laid lines and chain lines, and plain paper.
For watermark paper, images that frequently found are propatria which came
from Holland.!3 The image is as follows.

et SR oA
Images of Malay manuscript collected by National Library, Jakarta. Photo: taken by Staff
in National Library.

However, three crescents and moon face in shield are, respectively,
images most frequently appeared in Islamic manuscripts written either in Malay,
Arabic or other local languages, such as Acehnese and Buginese. The images
are as follows:

12 Uli Kozok, Kitab Undang-undang Tanjung Tanab: Naskah Melayn Tertna, 2006, 138-141.

13 Based on research done in Aceh and National Library in Jakarta, it is indicated that Malay
people frequently used watermarked papers from Holland since they were colonized by the
Dutch.
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Images of Acehnese manuscript collected individually in Pidie, Aceb. Photo: Taken by
Fakbhriati in Pidie.

In addition to the watermark images above, Malay manuscripts also have
another images of watermarks, that is Arabic letters, such as "Aba Syabkin".
This watermark is also existed in manuscripts from Arab. The figures are as
follows:

Image of Acebnese manuscript collected individually in Aceb Besar. Photo: Taken by
Fakbhriati in Aceb Besar.

Moreover, other images are also found on papers used for Malay
manuscripts, i.e. plant of rice and two crossing flags. The manuscripts used the
watermark paper with plant of rice image was found in Aceh. The image is as
follows:

Image of Acebnese manuscript collected individually in Aceb Besar. Photo: Taken by
Fakhriati in Aceb Besar.

For two crossing flags’ image is existed in South and West Sulawesi
manuscripts. The figures are as follows:
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Tmages from Makasar manuscript, South Sulawesi. Photo: taken by Husnul
Fahimah, a Researcher from Makasar.

In other manuscripts, Husnul also found the same image of watermark
as above, and also script written Salim Nabban as countermark.” Undeniably,
these words referred to a name of the founder of the oldest bookstore in East
Java located in Surabaya from 1908, whose name is Salim Nabhan, and his full
name is Salim bin Sa’ad Nabhan,'> He also ordered papers to Germany to
facilitate local #lama to write, print, and publish.!¢ In this order, he was assumed
to order a special logo containing his name. It then made sense when
watermarks were also found in other areas according to the location. In Doa-doa
from South Africa, Cape Town, for example, countermark containing Colony of
Cape Good Hope was found.!” It shows that watermarks and countermark were
mostly made as ordered by the paper consumers, such as the papers ordered by
Salim Nabhan.

It was also found that papers for Malay and Arab manuscripts coming
from Europe did not contain watermarks and countermarks, but only chain and
laid lines. The paper model has two criteria: line with shadow and line without
shadow. The images are as follows:

14 Husnul Fahimah, Lontarak Suqkuna Wajo: Telaah Ulang Awal Islamisasi di Wajo, 2011, 50-51.

15 Salim Nabhan was an Arab traveling to Surabaya at the beginning of the 20th century. Salim
Nabhan was the biggest seller and publisher in Surabaya, as aso found in other big publishers in
Cirebon, Abdulah bin Afif, and in Singapore, Sulayman Mar’i. They were Arabs ordering books
from Egypt for sale in Indonesia at a cheaper price than books in Indonesia, since there were
very few Arab books found in the country. Among the published books by Salim Nabhan was
Fat¥ul Qad’r. This book was published in 1920s in Surabaya and assumed as the first book in
Malay describing the size and scale of Arab in Indonesian. See http://jombang.nu.or.id/kitab-
shorof-kiyai-mashum-seblak-yang-mendunia/ See also Martin van Bruinessen, "Kitab Kuning;
Books in Arabic Script used in the Pesantren Milieu; Comments on a New Collection in the
KITLV Library." Bijdragen tot de taal-, land-envolkenkunde/ Journal of the Humanities and Social Sciences of
Southeast Asia 146.2 (1990): 232.

16 Papers watermarked with two crossing flags and Salim Nabhan name were found abundantly in
South and West Sulawesi. The relationship of K. H. Muh As’ad al-Bugisy and Salim Nabhan in
Islamic development through publication and selling of books brought in the spread of paper in
this area. (Interview with Dr. Ahmad Rahman, a senior researcher from Bugis, Makasar. He work
in Center for Research and Development of relgiious Literature and Heritage). See also
“Penerbitan al-Hidayah dan Salim Nabhan Surabaya Jawa Timur”, in Dr Salahudin (ed.) Lekzur
Agama dalam Berbagai Dimensi, 2009; See also Husnul Fahimah, Lontarak Sugkuna Wajo, 2011, 50.

17 Ahmad Rahman and Syahrial, Katalog Naskalh Koleksi Masyarakat Keturunan Indonesia di Afrika
Selatan, 2008, 93.
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Line with shadow. Image of Acehnese Manuscripts collected in private hand. Photo: taken by
Fakbriati in Pidie, Aceh

Line without shadow. Image of Bugisnese mannscripts. Photo: taken by Husnul Fabimah in
South Sulawesi.

According to Russell Jones, these two models consist of useful
information inside. The shadow lines indicate that the paper was produced
before the 19th century; on the contrary, paper with unshadow lines was
produced after the 19th century. It makes sense because before the 19th
century, paper was produced manually, resulting in high possibility of shadow
lines to emerge. Meanwhile, after the 19th century, paper was produced by
machine, resulting in better prints.!8

How to Get the Paper

There were two ways to reach paper used as a material for writing Malay
and Arab manuscripts, producing local paper and finding imported paper. For
local papers, Malay people easily obtained the materials in their own areas or
from their neighbours. For example, it may be predicted that they obtained
papers made of tree bark for Acehnese manuscripts from Batak, who used a/i
trees to cover their manuscripts or imported from Java, which had established

18 Russell Johnes, 2011, “Watermark Icons — or Words? With Reference to Methods of Dating
Malay manuscripts, in Paper History Journal of the International association of Paper Historians,
vol. 15, 2011, Issue 1, p. 10. Doroche also discussed on the chain and laid laines produced before
watermark appeared. (Déroche, Francois, 2005, Islamic Codicology: An Introduction to the Study of
Manuseripts in Arabic Script, London: Al-Furqan Islamic Heritage Foundation. P. 57). It can be
concluded that what Doroche stated is the lines with shadow produced before 19th century. (See
Fakhriati, 2013 “Paper and Its History in Acehnese Manuscript”, in Heritage of Nusantara;
International Journal for Religions Literature and Heritage, Vol. 2. No. 1 June 2013).
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their relationship from the period of Abdurrauf Al-Fansuri' in the 17th
century. Meanwhile, some Kerinci manuscripts were written on bamboos and
horns.

Imported papers with watermarks were imported particularly from
Europe. The reasons for such import are explained below.

1. Between Malay and Arab

Analysing the types of watermarks on Malay and Arab manuscripts is
found a similarity images of crescents, Arabic letters such as Aba Syabkin, and
moon face in shield. These such papers might be produced in the same factory
in Europe based on its consumers requested, in this case is Arab people. From
Arab, the papers then brought and distributed to Malay.

Papers from Arab tended to be accepted and bought by Malay people
based at least on two reasons. First, the arrival of Islam from Arab to Malay.
Malay countries, especially Indonesia, had long established their relationships.
In addition to having the same religion, Malay and Arab Muslims established a
strong friendly relationship. Islam entered Aceh at first and created Islamic
generations with common spirit and faith. Malay people warmly welcomed
Arabs and the other way around.

Second, hajj pilgrimage tradition in the past,? also strengthened their
relationship. Mecca became the center of hajj pilgrimage, religious learning,
power, and politics. In Mecca, Muslims obtained information of the existence
and development in other Muslim countries. They also built their visions to
fight colonizers occupying Muslim countries in the past. Some of the
manuscripts mentioned about issues related to the glorious Mecca making it a
religious center worthy of praise. In Aceh, in the manuscript of Hikayat Makkah
Madinah written in Acehnese language and stored in SOAS in England, for
instance, it is mentioned that Mecca was the major place to stay and reside
because it was a safe and blessed city. The chronicle's author showed himself
when in Mecca by desctibing the mosque's doors when he missed his
hometown and remembered his parents. He convinced himself that the actual
heaven's door would open.?!

Third, bilateral relationship of the two countries, such as Aceh and
Turkey, makes them believe in suggestions and inputs from Arab. Similarly, in
terms of papers, it is inevitable that Acehnese as Malay people accepted offers
embracing the same religion, Islam. Moreover, with the strong direct
interconnection, Turkey was the role model for Aceh sultanate in fighting for

19 Abdurrauf al-Fansuri is an #/ama who firstly introduce Syattariyab order into the Archipelago.
See detail elaboration on the name of Abdurrauf al-Fansuri rather than Abdurrauf Singkil in
Fakhriati, Menelusuri Tarekat Syattariyah di Acel lewat Naskah, 2008, 45.

20Hajj pilgrimage tradition has been implemented and maintained by those with financial
capability. However, hajj pilgrimage is not the only goal because some people stay there for years
to, among others, study religion. For detail information, see Chambert Loir, Naik Haji di masa
Silam, 2013, Vol. 1, 5 -82.

21 Reza Indria, ‘Hikayat Makkah Madinah dalam Bahasa Aceh’ in Naik Haji di Masa Silam, 2013,
Vol. 1, 222-226.
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their country and religion against the colonizer. Since 16th century, the ottoman
sultans favourably protected and aided local resistance to the Dutch colonizer
by sending cannons and swords of honour to the Acehnese Sultanate.?? It then
became very easy for Turkey to include their religious mission, including
through papers. It is not surprising that similar watermarked papers was found,
such as Arabic characters “Aba Syabkin”.

2. Relationship with European Countries

Malay and most Arab countries were occupied by Europeans. In addition
to occupy, colonizers used their momentum to introduce their culture,
including their production. European papers were generally popular and used
by authors to write issues they considered important, such as science and al-
Qur'an.

In most Acchnese manuscripts, European papers were found with
propatria watermarks produced by Holland. It makes sense because Aceh was
once colonized by Holland in the same period from 1873 to 1942 of war
against the Dutch. Similatly, other Malay manuscripts, especially Indonesia,
were mostly found using papers imported from Europe, e.g. Holland. It is
possible to predict the difference between Malay manuscripts from Brunei and
Pattani: papers from England were mostly used by the colonized countries.??
Arab countries once occupied by European countries experienced similar
things. Papers brought by Europeans dominating the country.

Closing Remarks

Manuscripts are unique because they are ancient and vintage. The
uniqueness starts from their physical appearance, including stationery, cover,
binding, figures inside, and ink. The texts also have their own criteria, such title,
introduction, contents, and colophon. Malay on Arab manuscripts indicate their
uniqueness according to the writing place, period, and those who wrote so-
called wlama.

In terms of paper, Malay and Arab manuscripts have Islamic
watermatked pictures. Both have similarity. Tradition developed in Arab
manuscripts became dominant from the entrance of Islam to Malay. Strong
interaction between both of them made them dependent on one another in
many aspects. Relationship between teachers and students, as one of the forms
of interaction established between Arab and Malay #/ama, made them bound
physically and mentally. Therefore, the papers used were similar.

Frequently found watermarks on Malay manuscripts are crescents and
Arab characters were also found on Arab manuscripts. In addition, watermarks
with distinct figures of certain European regions were also found in Malay and

22 Anthony Reid, “Aceh and the Turkish Connection” in Arndt Graft, Susanne Schréter, and
Edwin Wieringa (ed.), Aceh: History, Politics and Culture. 2010, 26-37; Firas Alkhateeb, Lost Islamic
History, 2014, 194; Fakhriati, The Use of Paper.... 2013,67.

23 Research on papers from Malay except Indonesia needs detailed implementation to obtained
more detailed information on this.
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Arab manuscripts, such as propatria image from Holland. Moreover, an
indication of a region of all watermarks may also be seen, meaning there was an
existence of watermarks in certain regions, such as Salim Nabhan of Surabaya,
East Java, Indonesia.

Based on the unique interaction of watermarks on Malay and Arab
manuscripts, further and broader studies on Arab manuscripts need to be
performed, since the Arab manuscripts spread not only in the Middle East but
also other patts of Muslim countries. (Chambert-Loir, 1999:39-50).
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AKTIVITAS UMAT ISLAM DI DALAM KELENTENG
ANCOL JAKARTA

M. Ikhsan Tanggok
Universitas Islam Negeri “Syarif Hidayatullah” Jakarta
ikhsan.tanggok@uinjkt.ac.id

Abstrak:  Tulisan ini ingin menunjukkan babwa sebagian umat Islam tidak hanya
melakukan praktik-praktik keagamaan di dalam masjid, namun juga
dilaknkan dalam kelenteng-elenteng, terutama di kelenteng Ancol Jakarta
utara. Tulisan ini juga ingin menenjukkan babwa kelenteng Ancol bukan
banya sekedar tempat ibadabh bagi orang China yang beragama Tao,
Khonghuen dan Buddba, namun juga sebagai tempat bagi sebagian orang
mustim untnk bergiarah ke beberapa kuburan muslin di dalamnya, tempat
mereka  memohon Sesatn sesuai dengan  keinginannya. Di samping itu,
kelenteng Ancol juga sebagai tempat perjumpaan dari berbagai suknbangsa,
agama dan kebudayaan yang berbeda-beda. Tulisan ini mernpakan hasil
penelitian yang dilakukan selama enam bulan di kelenteng Ancol di Jakarta
utara pada tabun 2015. Pendedekatan yang dignnakan dalan tulisan ini
adalab pendekatan antropologi dan mengacn pada teori Marcel Mauss
(1967) tentang pemberian harus dibalas dengan pemberian atan di dunia ini
tidak ada pemberian yang tampa pamrih dan termasuk hubungan manusia
dengan dunia tidak nyata.

Kata Kunci: Aktivitas, Umat Islam, Kelenteng Ancol,

A. Pendahuluan

Jika kita berkunjung ke kota Semarang, maka belumlah lengkap jika kita
tidak berkunjung ke kelenteng Sam Po Kong di Semarang. Sama artinya jika
kita berkunjung ke Jakarta, maka belumlah lengkap jika kita belum berkunjung
ke Monumen Nasional (Monas). Demikian juga, jika kita berkunjung ke tempat
wisata Ancol, maka belum lengkap jika kita tidak berkunjung ke kelenteng
bersejarah yaitu kelenteng Ancol. Jika kita berkunjung ke Kalimantan Barat,
maka belumlah lengkap jika kita belum mengunjungi kelenteng Sam Po Kong di
wilayah Pantai Samudera Indah, Dusun Tanjung Gundul, Desa Karimunting,
Kecamatan Sei Raya Kepulauan, Kabupaten Bengkayang. Demikian juga jika
kita berkunjung ke Melaka Malaysia, maka belumlah lengkap jika kita belum
berkunjung ke Musium Cheng Ho di Bandar Melaka dan jika kita berkunjung
ke Tuban, maka belumlah terasa lengkap jika kita belum berkunjung ke
kelenteng Kwan Sing Bio Tuban.
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Setelah menyoroti dua kelenteng di Semarang, kita alihkan perhatian kita
untuk melihat kelenteng Ancol di Jakarta. Sama dengan dengan kelenteng Sam
Poo Kong dan kelenteng Tai Kak Sie di Semarang, Kelenteng Ancol di Jakarta
Utara juga banyak dikunjungi orang Islam dan non Islam, karena di dalamnya
terdapat kuburan seorang muslim yang diduga sebagai kuburan juru masaknya
Cheng Ho. Ini artinya bahwa tidak hanya Cheng Ho yang menjadi pusat
perhatian umat Islam dan non Islam, tapi juru masaknya juga menjadi pusat
perhatian masyarakat Indonesia, khusu nya Jakarta. Ini menunjukkan bahwa
orang Indonesia (Islam maupun non Islam) sangat menghormati Cheng Ho dan
anak buahnya.

Dalam kompleks kelenteng Ancol ini terdapat empat orang muslim yang
dimakamkan di sini. Mereka itu adalah: Embah Said Arelly Dato Kembang dan
ibu Enneng, Sam Po Soe Soe (juru masaknya Cheng Ho dan ibu Sittiwati). Dari
empat orang Islam yang dikuburkan di kompleks kelenteng ini, tiga di antaranya
berasal dari Indonesia dan satu dari Tiongkok. Sam Po Soe Soe berasal dari
Tiongkok dan memiliki seorang istri yang bernama ibu Sitiwati. Ibu Sitiwati
adalah anak dari Embah Said Arelly Dato Kembang dan ibu Enneng (Tanggok
2016). Jadi, keempat orang muslim yang dimakamkan di kompleks kelenteng
Ancol ini masih ada ikatan kekerabatan di antara mereka.

Kelenteng Ancol ini sama dengan kelenteng Sam Poo kong di Semarang
(Moertiko, tt; Suryadinata, 2005:75), yaitu juga menjadi pusat kunjungan umat
Islam dan non Islam. Salah satu alasan beberapa umat Islam datang ke tempat
ini karena ingin mengunjungi makam muslim yang ada di sana. Tujuan mereka
datang ke sana ada yang hanya untuk berziarah dan ada juga yang berziarah dan
sekaligus memohon pertolongan dari mereka (orang-orang yang dikuburkan di
tempat itu) untuk mewujudkan keinginan-keinginan mereka. Tulisan ini ingin
menunjukkan bahwa bahwa kelenteng dapat juga dijadikan sarana untuk
mempersatukan kedua kelompok agama yang berbeda, yaitu Islam dan non
Islam. Kasus ini dapat dilihat dalam kelenteng Ancol Jakarta Utara.

B. Asal Usul Kelenteng Ancol

Kelenteng Ancol adalah kelenteng yang dibangun di lokasi tempat wisata
Ancol Jakarta Utara. Kelenteng ini dibangun sejak ratus tahunan yang lalu,
namun sampai sekarang masih tetap berdiri kokoh dan tidak luput dati
kunjungan umat non Islam dan Islam. Kelenteng ini tempat ibadah orang China
yang menganut agama Tao, Khonghucu dan Buddha (Wang 2011: 20).
Kelenteng ini mempunyai corak yang berbeda dengan kelenteng-kelenteng
lainnya di Indonesia dan khususnya di Jakarta, karena yang berkunjung untuk
melakukan ritual di kelenteng ini bukan saja orang-orang yang menganut agama
Tao, Khonghucu dan Buddha, tapi juga sebagian kecil umat Islam juga ikut
melakukan ritual di tempat ini.

Sulit kita mengetahui kapan kelenteng Ancol ini pertama kali dibangun
dan siapa yang membangunnya. Kesulitan itu disebabkan karena kita tidak
menemukan bukti-bukti tertulis yang menunjukan sejarah berdirinya kelenteng
ini. Dalam bukunya Klaudin Salmon (1985), ada disebutkan bahwa kelenteng
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Ancol diperkirakan didirikan sekitar abad ke-17, namun mereka juga tidak dapat
menyebutkan tahun pendirian yang pasti. Jika benar kelenteng ini didirikan pada
abad ke-17, maka ada kemungkinan bahwa pendiriannya berbarengan dengan
kedatangan orang-orang China dari Tiongkok di wilayah Kalimantan Barat
(Lontaan 1975). Kelenteng ini dipergunakan untuk pemujaan pada Da-bo-gong
(dan istrinya) dewa tanah atau Fu-de Zbeng-shen yang juga banyak dipuja di
beberapa kelenteng di Indonesia. Kelenteng ini bercorak Taois dengan gaya
khusus bangunannya seperti bangunan Miao (kelenteng) di Tiongkok.
Kelenteng ini juga dikaitkan dengan makam seorang muslim yang dianggap
kramat dan sekaligus tempat pemujaan dan memohon sesuatu oleh sebagian
orang China maupun masyarakat non China (orang-orang muslim) sampai
dengan sekarang ini.Karena di kelenteng ini ada makam seorang muslim, maka
kelenteng ini tidak hanya dikunjungi oleh orang-orang China dari berbagai
penjuru di Indonesia, tapi juga oleh sebagian umat muslim dari berbagai daerah.

Dahulunya kelenteng ini dibangun terpencil di tengah hutan dan
menghadap ke laut, yaitu kira-kira 500 tahun yang lalu atas perintah kapitan Lim
Teng Tjauw. Sekarang kelenteng ini tidak lagi dikelilingi oleh hutan-hutan, tapi
dikelilingi oleh rumat-rumah mewah, sehingga keberadaan kelenteng ini berada
di tengah-tengah komplek perumahan mewah yang dengan mudah dijangkau
oleh siapa saja yang akan mengunjungi kelenteng tersebut.Meskipun berada
dalam kompleks perumahan mewah, namun bagi orang yang pertama kali pergi
ke tempat ini akan merasa kesulitan untuk menemukan lokasi kelenteng ini,
karena tidak ada papan petunjuk arah yang menujukkan ke lokasi kelenteng.
Salah satu cara untuk untuk menuju lokasi kelenteng, kita dapat bertanya
kepada satpam (satuan pengamanan) kompleks dan mereka dapat menunjukkan
jalan menuju lokasi. Saya pernah bertanya kepada ketua kelenteng kenapa tidak
dibuatkan papan petunjuk arah menuju lokasi kelenteng, dia menjawab bahwa
pada masa lalu pernah dibuatkan papan petunjuk arah, tapi belum lama
dipasang dan papan tersebut dicuri orang. Akhirnya sampai sekarang, kelenteng
ini tidak memiliki papan petunjuk arah lokasi.

Pada mulanya kelenteng ini dibangun untuk tempat pemujaan dewa
tanah atau Fu-de Zheng-shen, namun seiring dengan perjalanan waktu, kelenteng
ini berubah fungsinya, yaitu dari pemujaan dewa tanah ke pemujaan juru masak
Cheng Ho dan Istrinya (Sitiwati). Dengan pergeseran ini, bukan berarti dewa
tanah tidak lagi dipuja oleh banyak arang, tapi masih tetap dilakukan pemujaan.
Pemujaan terhadap dewa tanah ini tidak hanya dilakukan di kelenteng Ancol
tapi juga dilakukan diberbagai kelenteng di seluruh Indonesia maupun di
seluruh daratan Tiongkok.

Di Jakarta banyak bangunan bernilai sejarah, salah satunya adalah
kelenteng Ancol. Kelenteng Ancol adalah peninggalan sejarah masa lalu, namun
sangat sedikit informasi yang menceritakan awal keberadaannya. Karena tidak
ditemukan bukti-bukti yang jelas kapan kelenteng Ancol ini didirikan dan siapa
yang mendirikannya, maka muncullah berbagai cerita seputar kelenteng
tersebut. Diantaranya adalah cerita yang yang berhubungan dengan kelenteng
tersebut yang dimuat dalam majalah Lzberti pada bulan juli 1940. Judul artikel
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dalam majalah tersebut adalah “Twapekong Antjol, Menoeroet Tjeritanya Seorang
Yang Soedah Toea”. Menurut cerita Liem Poen Kie, sebagaimana terdapat dalam
majalah tersebut, bahwa pada jaman dahulu kala asal mula pemujaan terhadap
juru masak Cheng Ho adalah sebagai berikut: Pada jaman dahulu, daerah yang
dikenal oleh masyarakat luas dengan daerah Ancol tersebut adalah sebuah
pelabuhan yang cukup ramai dikunjungi oleh kapal-kapal, baik kapal-kapal yang
berasal dari dalam negeri maupun yang berasal dari luar negeri dan pelabuhan
tersebut dikenal dengan sebutan pelabuhan Bintang Mas. Konon ketika Cheng
Ho berlabuh di pelabuhan Bintang Mas ini, juru masaknya turun ke darat untuk
menyaksikan pertunjukan topeng betawi. Keinginannya untuk menyaksikan
pertunjukan topeng betapi tersebut, tidak semata-mata karena topeng betawi
tersebut adalah asing bagi dia (karena tidak ada di negeri Tiongkok), tapi karena
tertarik dengan penarinya yang cantik-cantik, salah satu dari penari-penari
tersebut adalah Sittiwati. Karena terpesona dengan kecantikannya, maka timbul
keinginan dari juru masak Cheng Ho untuk memperistri Sittiwati.Usaha dia
untuk mendapatkan Sittiwati sangat luar biasa, dia sanggup meninggalkan
teman-temannya demi berlayar dengan teman-temannya untuk mengunjungi
negara lain.

Pada zaman dahulu, topeng Betawi merupakan kesenian yang banyak
diminati orang, sebab masih sedikitnya hiburan yang dapat dinikmati orang
pada masa itu. Oleh karena itu, tidak hanya orang local yang senang
menyaksikan kesenian tradisional Betawi tersebut, tapi juga orang-orang luar,
termasuk orang China yang berasal dari Tiongkok. Karena senangnya
menyaksikan topeng betawi, juru masak Cheng Ho tersebut tidak menyadari
bahwa dia sudah ditinggalkan oleh Cheng Ho bersama kapalnya betlayar
meninggalkan pelabuhan Bintang Mas. Karena merasa ditinggalkan oleh Cheng
Ho dan anak buahnya yang lain, juru masak Cheng Ho ini meneruskan niatnya
untuk memperistri Sittiwati dengan cara mendatangi orang tua Sittiwati untuk
melamar anaknya. Dikatakan dalam artikel tersebut bahwa ayah dari Sittiwati ini
bernama Said Areli Dato Kembang yang berasal dari Cirebon (masuk dalam
wilayah Jawa Barat), sedangkan ibunya bernama Enneng yang diyakini berasal
dari Burma (Tanggok 2006). Jadi Sittiwati memiliki darah campuran antara
Burma dan Indonesia.

Said Areli Dato Kembang juga merasa khawatir jika anaknya mendapat
jodoh dengan orang asing yang berbeda agama. Agar menantunya nanti dapat
melaksanakan perintah Tuhan dan menjauhi larangannya, Said Areli Dato
Kembang mengajukan syarat untuk calon menantunya, yang antara lain tidak
boleh makan babi seumur hidup. Syarat ini diajukannya terkait dengan
keyakinan agama yang dia anaut yaitu Islam. Syarat yang diajukan oleh Said
Areli Dato Kembang tersebut diterima oleh juru masak Cheng Ho sepenuhnya
dan akhirnya dia berhasil memperistri Sittiwati, seorang gadis yang sangat
diidam-idamkannya atau gadis yang sangat ia cintai. Dia berkeyakinan bahwa
dialah yang sangat cocok sebagai pendamping hidupnya di masa akan datang.

Setelah berlabuh, Cheng ingin melanjutkan perjalanannya ke Negara-
negara lain, dia memerintahkan anak buahnya untuk mengangkat jangkar kapal
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dan mengarungi laut bebas bersama anak buahnya yang lain. Di tengah-tengah
perjalanan, Cheng Ho baru menyadari bahwa juru masaknya yang minta izin
turun ke darat ketika kapalnya berlabuh di pelabuhan Bintang Mas belum naik
ke kapal. Oleh karena itu, dia memerintahkan pada juru mudi kapal agar
kembali ke pelabuhan Bintang Mas untuk menjemput juru masaknya. Setibanya
dia di Ancol, dia tidak lagi menjumpai juru masaknya, dan ia pergi entah
kemana. Dengan demikian, Cheng Ho memutuskan untuk meninggalkan juru
masaknya dan meneruskan perjalanannya mengelilingi dunia. Puluhan tahun
kemudian, masyarakat Ancol menemukan empat buah makam Islam di wilayah
kelenteng Ascol, yang salah satunya diyakini sebagai makam juru masaknya
Cheng Ho dan yang lain diyakini sebagai makam istrinya dan orang tua istrinya.
Untuk mengenang jasa-jasa dan sekaligus menghormati Cheng Ho dan juru
masaknya, masyarakat membangun sebuah kelenteng tempat orang memuja
atau bersembahyang (Tanggok 2006). Ini adalah suatu cerita lain dari sejarah
berdirinya kelenteng Ancol.

Makam juru masak Cheng Ho atau Sam Po Soei Soe dan istrinya Sitiwati
terletak di bagian depan kelenteng, sedangkan makam kedua orang tua istrinya
terletak di bagian belakang kelenteng atau kira-kira 30 metter jaraknya dari
makam anak dan mantunya. Empat buah makam ini diduga kuat ole masyarakat
sebagai makam muslim, karena di makam-makam tersebut terdapat tulisan yang
berbahasa Arab yang mencirikan bahwa makam-makam itu adakah makam
muslim. Begitu juga dengan nama Said Areli Dato Kembang, juga merupakan
nama yang umumnya digunakan oleh orang-orang muslim (Tanggok 2000).
Nama Said Areli juga dapat diduga bahwa orang tersebut berasal dari keturunan
Arab dan dapat juga berasal dari keturunan di luar Arab. Dugaan ini belum
dapat dibuktikan kebenarannya karena belum dijumpai tulisan-tulisan yang
berhubungan dengan hal tersebut atau belum ada tulisan-tulisan yang
menjelaskan silsilah keturunan Said Areli.

Ada sebuah buku yang juga menceritakan tentang kelenteng Ancol. Buku
tersebut betjudul: Riwayat Kelenteng, V'ibara, Lithang, Tempat lbadah Tridharma Se-
Jawa, yang disusun oleh Moerthiko dan tampa ada dituliskan tahun
penerbitannya. Saya menduga buku ini diterbitkan sekitar tahun delapan
puluhan tau tepatnya pada masa pemerintahan India Belanda. Dalam buku
tersebut diceritakan bahwa konon ketika Sam Po Kong (Cheng Ho) yang
makamnya terdapat di kelenteng Gedung Batu Semarang, singgah di pesisir
Jakarta (sekarang daerah Ancol) telah jatuh cinta dengan ibu Sittiwati, anak dari
tuan Said Areli dan cucu dari datuk Kembang. Tidak diketahui dengan jelas
apakah ibu Sittiwati dijadikan Sam Po Kong istri atau tidak, namun ibu Sittiwati
menjadi amat sedih ketika ditinggal pergi oleh Sam Po Kong untuk melanjutkan
perjalanannya ke naegara Siam. Ibu Sittiwati berujar bahwa kalau dirinya tidak
sampai ketemu lagi dengan Sam Po Kong karena lebih dahulu meninggal dunia
maka biarlah dirinya menjadi Toa Pekong atau keramat saja untuk dipuja oleh
banyak orang. Ternyata apa yang dia katakana itu benar, karena sampai akhir
hayatnya Sam Po Kong tidak muncul lagi, dan makamnya ibu Sittiwati
sebagaimana amanantnya telah dijadikan keramat. Rakyat sekitarnya telah
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menaruh kepercayaan pada makam ibu Sittiwati tersebut dan sering berkunjung
ke makan untuk memohon sesuatu kepadanya. Dibangunnya kelenteng tersebut
adalah untuk mengenang jasa-jasa kedatangan Cheng Ho dan anak buahnya
yang diyakini mampir di daerah pesisir Jakarta. Dua cerita di atas ada kaitannya
dengan sejarah keberadaan kelenteng Ancol yang mash berdiri sampan masa
semarang.

Kedua kisah ini berbeda satu dengan yang lainnya. Kisah kedua agak
berbeda dengan kisah pertama. Kisah kedua menceritakan bahwa Cheng Ho
atau Sam Po Kong lah yang tertarik dengan ibu Sittiwati dan bukan juru masak
Cheng Ho sebagaimana diceritakan pada cerita pertama. Adanya dua cerita
tentang latarbelakang didirikannya kelenteng Ancol tersebut menunjukan
kepada kita adanya perbedaan pendapat diantara banyak orang mengenai
sejarah kelenteng Ancol yang masih berdiri sampai sekarang ini dan masih
dimanfaatkan untuk umatnya ber. Meskipun demikian, kita telah mendapatkan
banyak informasi mengenai sejarah berdirinya kelenteng Ancol yang sampai
sekarang banyak dikunjungi oleh orang karena ingin mendapatkan sesuatu yang
mereka inginkan.Sebelum mereka mencoba datang ke tempat ini, mereka
penasaran dengan cerita-cerita dari orang lain tentang kelenteng Ancol ini.Itulah
salah satu sebab kenapa banyak orang Islam mengunjungi kelenteng ini karena
ada keterkaitannya dengan sejarah kedatangan Islam.

C. Makam Orang Muslim Dalam Kelenteng Ancol

Ancol Jakarta Utara bukan hanya sckedar tempat orang berwisata,
namun juga menyimpan peninggalan bangunan bersejarah sejarah yang cukup
banyak di antaranya adalah Kelenteng Ancol. Disebut kelenteng Ancol Karen
lokasinya di Taman wisata Ancol. Bagi orang yang tidak punya perhatian
terthadap kebudayaan China, boleh jadi dia tidak banyak tahu tentang lokasi
kelenteng Ancol ini. Tapi bagi orang yang sangat tertarik dengan kebudayaan
China, dia akan berusaha keras untuk mengunjungi kelenteng Ancol karena
masih mempunya keterkaitan dengan kedatangan Cheng Ho di beberapa daerah
di Nusantara (Widodo dalam Suryadunata 2005). Kelenteng Ancol adalah
sebuah kelenteng masyarakat China yang terletak di daerah atau kawasan wisata
Ancol Tanjung Priuk Jakarta Utara. Di depan pintu masuk kelenteng ini tertulis
nama kelenteng dengan nama “Vihara Buddha Bhakti Ancol.” Melihat dati
nama kelenteng ini, menunjukkan bahwa kelenteng tersebut sudah berada di
bawah naungan agama Buddha, sebagaimana kelenteng-kelenteng lain di
seluruh Indonesia. Sebab pada zaman Orde Baru, semua kelenteng (tempat
ibadah orang China) dirubah namanya menjadi Vihara (tempat ibadah para
penganut agama Buddha). Meskipun dirubah namanya, sebagian besar orang
masith menyebutnya sebagai kelenteng dan coraknyapun tidak berubah, yaitu
masih tetap sebagai kelenteng. Setelah berubah namanya, di dalamnya
diletakkan patung Buddha sebagai objek pemujaan, di samping patung
Khonghucu dan Lao Tze (Tanggok 2006; Tanggok 2000) dan juga patung-
patung yang lain sebagai objek pemujaan masyarakat yang mengunjungi tempat
ini.
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1. Makam Embah Said Arely Dato Kembang Dalam Kelenteng Ancol

Sebagai kelenteng, Lokasi kelenteng ini sangat strategis, karena dia berada
di dalam komplek perumahan mewah wilayah Ancol. Di samping kiri kelenteng
tersebut terdapat rumah-rumah yang cukup mewah milik sebagian besar orang
China yang berasal dari berbagai daerah, dan para pengusaha suksi. Kawasan ini
dikenal dengan kawasan mahal karena lokasinya berada dalam wilayah taman
wisata Ancol. Untuk rekreasi dan berbelanja cukup mudah dijangkau melalui
tempat ini, karena tidak jauh dati pusat kota.

Berdasarkan keterangan juru kunci kelenteng Ancol, kelenteng tersebut
didirikan oleh Mbah Said yang bergelar Datuk Kembang untuk menghormati
menantunya yang berasal dari Tiongkok. Dalam cerita lain disebutkan bahwa
Sam Po Soei Soe, adalah juru masak Sam Po Kong (Cheng Ho). Dia jatuh cinta
pada pada salah seorang penari ronggeng lokan bernama Sitiwati. Tidak lama
kemudian dia menikahi penari ronggeng tersebut dan tinggal di wilayah Ancol.
Selama tinggal di wilayah Ancol, dia bergaul dengan masyarakat setempat dan
menjadi bagian dalam hidup masyarakat.

Dari beberapa sumber sejarah mengatakan bahwa Cheng Ho dan anak
buahnya pernah berlabuh di Tnjung Emas atau sekarang dikenal dengan Ancol.
Sebagaimana kita ketahui, bahwa pelaut jaman dahulu masih menggunakan
kapal layar sebagai andalan utamanya. Karena menggunakan layar sebagai
mesinnya, maka kapal-kapal tersebut sangat tergantung pada arah angin. Akibat
arah angin ini juga yang membuat dia dan anak buahnya terdampar di wilayah
Ancol.

Meskipun usianya sudah cukup tua, namun kelenteng ini masih tetap
terawat dengan baik dan ramai dikunjungi orang (Sastrosoemarto 2010). Bentuk
kelenteng ini tidak ubahnya seperti kelenteng-kelenteng lain di Indonesia, baik
dari segi bangunannya maaupun dari segi tampilan warnanya.Sebagaimana
umumnya kelenteng di Indonesia selalu menonjolkan warnah merah. Demikian
juga dengan kelenteng Ancol juga didominasi warna merah.

Tidak sulit untuk mencari kelenteng ini, karena jalan masuk menuju
kelenteng sangat bagus dan sudah beraspal. Jika kita akan pergi ke kelenteng ini,
kita akan melewati rumah-rumah mewah yang ada dalam kompleks perumahan
Ancol tersebut. Jika kita tidak tahu lokasi kelenteng, maka kita dapat bertanya
pada Satuan Pengamanan atau Satpam yang selalu berjaga di depan pintu masuk
kompleks perumahan. Kompleks perumahan ini dijaga oleh para satuan
pengamanan, karena dianggap kompleks perumahan mahal yang dihuni oleh
sebagian besar orang kaya.

Ada pengunjung yang menggunakan kendaraan roda dua dan ada juga
pengunjung yang menggunakan roda empat. Bagi para pengunjung kelenteng
yang menggunakan kendaraan roda dua dan empat sangat menggembirakan,
sebab halaman parkir kelenteng ini cukup besar, sehingga dapat menampung
kira-kira 50 sampai dengan 60 kendaraan. Pada hari-hari biasa halaman parkir
ini terlihat sepi dan hanya ada satu dua kendaraan yang parkir di sini, karena
tidak ada pengunjung yang datang. Sedangkan untuk hari-hari tertentu, seperti
tanggal 1 dan 15 Imlek atau Ce iz dan Cap go halaman ini tetlihat penuh
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dikunjungi oleh orang-orang yang akan memohon sesuatu kepada roh-roh
orang-orang dan dewa-dewa yang dikramatkan di kelenteng ini, seperti Juru
masak Cheng Ho dan Istrinya, orang tua Sitti Wati dan ibundanya.

Pada awalnya kelenteng ini dibagun untuk memuja dewa bumi yang
bernama Fu De Zheng Shen. Setiap kelenteng di Indonesia sudah dipastikan
memiliki tempat pemujaan Fu De Zheng Shen. Dewa Bumi adalah salah satu
dewa yang dipuja oleh para pengunjung kelenteng. Kelenteng ini pada awalnya
tidaklah sebagus apa yang dapat kita saksikan sekarang ini, dia hanya berbentuk
bangunan biasa yang terletak di tengah-tengah hutan lebat di daerah Ancol
Karena pada masa itu, kawasan ini belum mendapat perhatian oleh para
pengusaha perumahan.

Kelenteng ini menghadap ke laut dan pembangunannya didasarkan atas
perintah kapitan Lim Teng Tjauw sekitar 5 abad yang lalu. Para juru kunci
kelenteng ini juga tidak dapat menjelaskan kapan kelenteng tersebut di dirikan,
yang jelas mereka hanya dapat mengatakan sekitar 500 tahun yang lalu. Dilihat
dari namanya, tentu saja pendiri dari kelenteng ini adalah orang China yang
bermarga Lim, karena nama marga seringkali dipakai oleh orang-orang China
yang menggunakan nama China. Jika mereka tidak lagi menggunakan nama
China atau menggunakan nama Indonesia, mereka tidak lagi menambahkan
nama marga di namanya (Tanggok 2006; Tanggok 2015). Namun informasi lain
menyebutkan bahwa pendirinya adalah orang tua dari ibu Sitiwati (bapak
mertua dari juru masak Cheng Ho).Sebagaimana disebutkan sebelumnya bahwa
mertuanya juru masak Cheng Ho ini ingin menghormati menantunya maka
didirikanlah sebuah kelenteng.

Sebagaimana dikatakan oleh Iwan Santosa (Senin 1 Agustus 2005 dalam
tulisannya yang betjudul: Pemakaman Melayu Islam di Wibara Ancol, lihat dalam
https:/ /www.mailarchive.com/budaya_tionghua@yahoogroups.com)
menjelaskan bahwa di Jakarta ada sebuah Kelenteng An Xu Da Bo Gong Miao
(Kelenteng Toapekong Ancol) atau dikenal juga dengan nama Wihara Buddha
Bhakti Ancol, tepatnya di kompleks peribadatan yang didirikan sekitar 1650
Masehi yang lalu, masih berdiri kukuh dan menjadi pertanda bahwa pada masa
lalu terjadi hubungan baik Tiongkok-Pasundan di tepi pantai Ancol. Kelenteng
ini menandakan atau menyimbolkan adanya hubungan baik itu dan benar terjadi
pada masa lalu.

Lebih lanjut dikatakannya, bahwa kelenteng itu menjadi tempat
peribadatan umat Buddha, Konfusius, Tao, sekaligus (tempat) peziarahan bagi
umat Muslim di Betawi tempo dulu hingga kini. Penyebabnya karena ada
sejumlah makam tokoh Sunda dan mereka beragama Islam dan sekaligus
keberadaan makam tukang masak Sam Po Kong (Cheng Ho) yang Muslim di
tempat itu menjadikannya sebagai tempat pertemuan umat dari berbagai agama.
Saya dapat menambahkan bahwa tempat ini menjadi wadah bersatunya dari
unsur Islam dan non Islam. Meskipun kelenteng Ancol ini berada dalam
kekuasaan umat non Islam, namun umat Islam tidak pernah mengakui bahwa
tempat ini adalah milik mereka. Mereka hanya datang untuk memohon sesuatu
di tempat ini, itupun sudah dianggap cukup dan tidak lebih dari pada itu.
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Dalam tulisannya, Iwan Santosa mengutip pendapat dari Johannes
Widodo (sebagaimana sudah disebutkan di atas), pakar arsitektur dan peneliti
Cheng Ho dari National University of Singapore (NUS). Widodo menjelaskan,
bahwa kompleks makam tersebut merupakan peninggalan sejarah muhibah
armada Cheng Ho yang berulang kali mengunjungi Jawa pada abad ke-15 (lihat
juga Tanggok 2010:25). Ditambahkannya lagi bahwa Sam Po Kong (Cheng Ho)
sendiri jarang turun ke darat sebagai pembesar dan tetap tinggal di atas kapal.
Biasanya, para pejabat kepercayaannya saja yang turun ke darat dan mengadakan
kunjungan persahabatan dengan kerajaan lokal (dimana mereka singgah). Salah
satu anak buah Cheng Ho yang turun ke darat pada saat kapalnya berlabuh di
wilayah Ancol adalah Sam Po Soei Soe, juru masak Cheng Ho dan
mendapatkan kesempatan untuk menikah dengan penduduk lokal.

Sebagaimana dikatakan oleh Santosa, Dalam karya ilmiahnya Johannes
menulis bahwa dalam Kelenteng Ancol memiliki tiga makam Islam, yakni
kuburan Sam Po Soei Soe, istrinya seorang putri bangsawan Sunda, dan makam
ayah sang putri (Embah Said Dato Kembang). Tempat itu menjadi peziarahan
orang China dan Muslim schingga makanan mengandung babi tidak boleh
disajikan di kompleks kelenteng itu, karena makanan itu terlarang bagi orang
Islam. Dalam hal ini saya dapat menambahkan, bahwa jika makanan
mengandung babi dipersembahkan dalam kelenteng itu atau di depan tiga
makam muslim tadi, ini sama artinya bahwa para pemuja atau penyembah tidak
menghormati orang yang dihormati ini atau tiga orang muslim ini. Sebagaimana
kita ketahui bahwa orang muslim tidak makan babi, dan seharusnya makanan
yang dipersembahkan padanya adalah juga bukan babi atau makanan yang tidak
halal.

Santosa menjelaskan tentang sebuah kisah, di mana pada saat mercka
menikah (Sam Po Soei Soe dan putri dari Embah Said Dato Kembang)
pasangan China-Sunda itu saling berjanji tidak akan menghidangkan makanan
babi yang diharamkan dalam Islam (dalam menu makanan sehari-hari).
Meskipun petai dan jengkol tidak dilarang dalam Islam, namun makanan itu
dilarang untuk dipersembahkan di kuburannya karena dianggap memiliki bau
vang tidak sedap. Bau yang tidak sedap diyakini dapat menggangeu penciuman
orang yang sudah mati. Itu dilakukan sebagai rasa saling menghargai antara
kedua insan yang berbeda sukubangsa. Saya menduga bahwa pada saat belum
menikah, pembantu Cheng Ho ini bukanlah seorang muslim, dan jika dia adalah
seorang muslim, maka tidak perlu lagi dia berjanji untuk tidak menyediakan
makanan babi.

Sebagaimana dikatakan Santosa, bahwa tempat itu dijaga oleh seorang
muslim yang bernama Munir. Munir adalah seorang penjaga Kramat Embah
Said Dato Kembang atau Kramat Ancol Kota Paris. Munir membenarkan
keterangan yang menyangkut bahwa para penziarah tidak boleh
mempersembahkan atau membawa makanan yang mengandung babi dan ia juga
menyatakan bahwa tempat itu menjadi tempat ziarah bagi orang Islam mau pun
China (non Islam). Tempat itu memang unik, di Kramat tersebut terdapat
makam Embah Said dan istrinya, Ibu Enneng, yang beragama Islam. Ini
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menunjukkan bahwa antara umat Islam dan non Islam pada masa lalu sangat
rukun satu dengan yang lainnya. Ini seharusnya menjadi contoh bagi generasi
seckarang bahwa leluhur kita zaman dahulu sangat menghargai perbedaan
sukubangsa dan keyakinan. Sukubngsa dan keyakinan bukanlah penghalang bagi
kedua kelompok untuk saling bekerjasama.

Dalam kelenteng Ancol tersebut, juga terdapat Batu peringatan. Batu
peringatan pada makam itu tertulis dalam bahasa Melayu dan huruf Han Zi
(huruf China). Sedangkan perlengkapan sembahyang dan ziarah juga tersedia,
baik untuk berdoa sesuai cara Islam atau China yang non Islam. Santosa juga
menambahkan, pemandangan di dalam bangunan utama kelenteng juga tak
kalah uniknya. Di sana terdapat makam dan altar pasangan pembauran, yaitu
Sam Po Soei Soe dan istri Ibu Siti Wati. Di sisi makam Siti Wati terdapat
makam Ibu Mone. Menurut Tan Yin Cang (Chen Ying Chang dalam bahasa
Mandarin), salah satu penjaga wihara, sebagaimana dikutip dari Santosa, bahwa
Ibu Mone itu masih terhitung kerabat dekat Ibu Siti Wati.

Di sudut ruangan kelenteng, terdapat makam Kong Tjoe Tjou Seng yang
juga juru masak Armada Zheng. Di tempat pemujaan utama memang terdapat
patung dan papan nama Sam Po Tay Jin (Zheng He) di sudut kiri, Sam Po Soei
Soe dan Ibu Siti Wati di tengah, dan Kong Tjo Tjo Seng di sudut kanan. Selain
altar utama itu, terdapat juga tempat sembahyang lain.

Dalam tulisannya, Santosa juga menceritakan bahwa seseorang
pengunjung yang ia temui dalam kelenteng ini. Salah seorang bernama A Hong,
seorang pengusaha dan memiliki pabrik di Muara Karang. Ia mengaku sengaja
datang ke kelenteng ini untuk memberi penghormatan dan mendoakan
orangtuanya di Wihara Ancol. Ia baru saja selesai mengguyurkan minyak
sembahyang di Kramat Ancol. Minyak untuk perlengkapan sembahyang atau
berdoa dapat dibeli di kelenteng Ancol dengan harga Rp. 10.000,00 sampai
dengan Rp. 15.000,00 perbotol. Menurut penuturannya bahwa dia sudah lama
tak bersembahyang di sini. Dia juga mengatakan bahwa salah satu tujuan
pedagang datang ke tempat ini adalah untuk minta berkah agar usahanya
semakin bertambah maju. Saya juga dapat menduga, bahwa kedatangan A Hong
di tempat ini bukan saja mendoakan orang tuanya, tapi juga memohon sesuatu
pada roh-roh orang yang dianggap suci di kelenteng ini agar usahanya semakin
bertambah maju. Biasanya para pengunjung mempunyai tujuan yang berbeda-
beda datang ke tempat ini, tergantung dari niat mereka masing-masing.

Walaupun kelenteng Ancol ini memiliki nilai sejarah yang cukup tinggi,
namun Kelenteng Ancol seolah tenggelam di tengah hiruk-pikuk Jakarta dan
keramaian peringatan 600 tahun ekspedisi Cheng Ho yang dipusatkan di
Semarang selama pekan pertama Agustus 2005. Kelenteng ini Letaknya
tersembunyi di sisi timur Taman Impian Jaya Ancol, dan berada di sudut
perumahan mewah dekat Jalan Pasir Putih III dan Jalan Pantai Sanur di
kawasan bekas Sirkuit Ancol. Saya data mengatakan bahwa kelenteng ini sangat
cocok untuk tempat ibadah, sebab letaknya jauh dari jalan utama ancol yang
langsung ke pelabuhan Tanjung Priuk. Karena jauh dari jalan utama ancol,
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maka tempat ini terhindar dari hiruk pikuk kota Jakarta. Suasana hening pun
dapat kita rasakan di tempat ini.

Berdasarkan pendapat dari Sejarawan Adolf Heuken dalam bukunya yang
berjudul Historical Sites of Jakarta, menjelaskan bahwa pada abad ke-17 dan ke-
18 Ancol merupakan tempat hunian mewah dan taman besar, tetapi akhirnya
ditinggalkan penghuni akibat wabah malaria di daerah berawa-rawa itu.
Menurut Sentosa bahwa catatan resmi keberadaan Kelenteng Ancol baru
muncul dalam catatan essay A Tesseire yang diterbitkan pada tahun 1792. Dalam
essay A Tesseire tersebut dikatakan bahwa kelenteng Ancol adalah kelenteng
tertua dan didirikan pada pertengahan pada tahun 1650. Keterangan itu sejalan
dengan peringatan di dalam kelenteng pada restorasi tahun 1923. Setidaknya
salah satu papan berukiran huruf Han Zi di dekat bangunan utama memang
mencantumkan tahun 1755 Masehi. Menurut Heuken, pada tahun 1790, orang
China membeli kompleks tersebut dari VOC. Selanjutnya, dilakukan restorasi
pada tahun 1839, 1923, 1952, dan 1974. Bentuk wihara Ancol saat ini memang
masih asli dan merupakan kondisi pada abad ke-18 atau sekitar tahun 1700-an.

Dalam hal ini saya dapat menambahkan bahwa karena kelenteng Ancol
ini adalah peninggalan masa lampau dan penuh dengan nilai sejarah dan
kerukunan, maka haruslah dijaga kelestariannya. Kelenteng dapat dijadikan
model bagi generasi akan datang bahwa kerukunan itu tidak hanya diajarkan
dalam sekolah, masyarakat, tapi juga dicontohkan dalam tempat-tempat ibadah,
terutama di kelenteng. Kelenteng Ancol juga mengikuti perkembangan politik
Indonesia, dahulu namanya adalah kelenteng, maka pasca tahun 1965 namanya
berubah menjadi Wihara atau atau Vihara Buddha Bhakti Ancol. Ini artinya
bahwa kelenteng ini berada di bawah naungan Direktur General Agama Buddha
Kementerian Agama.

Sebagaimana kelenteng-kelenteng yang lain di Indonesia, Kelenteng
Ancol atau Vihara Buddha Bhakti Ancol ini memiliki tempat-tempat atau altar
pemujaan yang cukup banyak, tidak ubahnya seperti kelenteng Sam Poo Kong
di Semarang. Altar-altar pemujaan tersebut antara lain adalah (Tanggok 2000).

2. Ruangan dan tempat pemujaan juru masak Cheng Ho dan Istrinya
(Sitiwati).

Ruangan ini terdapat di bagian sebelah kanan pintu masuk atau kira-kira
50 metter dari pintu pagar kelenteng. Begitu kita memasuki kelenteng, kita akan
menemukan altar untuk menghormati juru masak Cheng Ho dan Sitiwati.
Mereka adalah tokoh-tokoh utama yang dipuja di dalam kelenteng ini dan
sangat dihormati banyak orang. Juru masak Cheng Ho ini bernama Sam Po Soei
Soe dan istrinya bernama iboe Sitiwati. Dilihat dari namanya, kedua orang ini
merupakan percampuran antara sukubangsa China dan non China. Sitiwati
adalah jelas nama dari orang Indonesia asli atau orang pribumi sedangkan nama
Sam Po Soei Soe adalah nama orang yang berasal dari Tiongkok. Sebagaimana
kita ketahui bahwa orang yang datang dari Tiongkok jarang yang wanita dan
umumnya laki-laki. Lelaki China umumnya senang merantau dan mencari
penghidupan yang lebih baik di negeri lain.Dari sejarah kedatangan orang China
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ke Indonesia, tidak satupun kita ketahui yang berjenis kelamin wanita, semuanya
laki-laki dan mereka sangat bekerja keras dalam membangun perekonomian
mereka. Ini menunjukkan bahwa laki-laki orang China adalah sukubangsa yang
sangat berani mengarungi laut bebas untuk menjalin persahabatan dengan
Negara-negara lain di luar negeri Tiongkok.

3. Ruangan dan dan tempat pemujaan Cheng Ho atau Sampo Tay Djin.

Ruangan ini ada di sebelah kanan altar pemujaan Sam Po Soei Soe dan
Iboe Sitiwati. Ketiga altar tempat pemujaan ini berada dalam satu ruangan,
namun para pemohon yang datang ke sini lebih banyak memuja dan memohon
sesuatu kepada Sam Po Soei Soe dan Iboe Sitiwati ketimbang pada Sampo Tay
Djin dan Kong Tjo Tjoe Seng. Beberapa orang yang saya mintai pendapatnya
mengatakan bahwa Sam Po Soei Soe dan Iboe Sitiwati banyak mengabulkan
permohonan orang yang dating ke sini. Inilah sebabnya mercka banyak
dikunjungi orang.

4. Ruangan dan tempat Pemujaan Tukang Masak Cheng Ho dan
Sitiwati

Tempat pemujaan juru masak cheng Ho dan istrinya Sitiwati juga
disediakan satu ruangan dan altar tempat perlengkapan sembahyang. Altar
tempat pemujaan juru masak Cheng Ho dan istrinya Sitiwati ini berada dibagian
sebelah kanan kelenteng atau sebelah kanan pintu masuk ke kelenteng Ancol.
Altar tempat pemujaan ini berada dalam satu ruangan khusus yang ukurannya
kira-kira 5 x 5 metter. Di depan pintu masuk ruangan ini ada sebuah meja
khusus untuk menjual alat-alat sembahyang. Tidak diharuskan orang yang akan
memohon sesuatu pada juru masak Sam Po Kong dan Sittiwati untuk membeli
hio di sini, tapi boleh membeli dari luar atau membawa dari rumah atau membeli
dari tempat penjualan bio yang lain kemudian dibawa ke tempat ini untuk
sebagai alat sembahyang. Hal yang sama juga berlaku di kelenteng Sam Po
Kong di Semarang. Kadangkala juga ada orang yang datang ke sini memberikan
uang lebih kepada orang yang menjual /io di kelenteng ini dan merelakan uang
kembaliannya untuk hadiah pada yang menjual Azo. Dalam Islam dikenal dengan
istilah sedekah. Biasanya tukang penjual /is tidak menolak jika dikasi hadiah
oleh para pengunjung kelenteng dalam bentuk apapun, namun umumnya adalah
uang. Mereka tidak meminta, namun kalau diberi mereka menerima.

Orang yang datang ditempat pemujaan juru masak Sam Poo Kong dan
Sittiwati ini mempunyai tujuan yang bermacam-macam ada yang datang ke sini
ingin meminta agar sakitnya disembuhkan, usahanya maju, menentukan tempat
usaha yang baik, meminta jodoh, meminta nomor togel dan lain-lain yang sesuai
dengan keinginannya. Semua persmasalahan bisa mereka mohonkan
penyelesaiannya di tempat ini dan semua permasalahan dapat mereka laporkan
kepada roh-roh dan dewa-dewa. Mereka yang datang ke sini ada yang membawa
perentara atau dukun dan ada juga yang hanya datang sendri tanpa ditemani
seorang dukun atau perentara atau sebagai penghubung. Ada yang datang ke
tempat dengan meminta bantuan pada juru kuncinya (orang yang menunggu
tempat ini) agar dapat menjadi perentaranya.
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Salah seorang pemuja atau pemohon yang datang ke sini membawa
seorang dukun. Dukun ini sebagai perentara antara pemohon atau pemuja
denga juru masak Sam Po Kong dan ibu Sittiwati. Jika seseorang memohon
sesuatu pada mereka, maka dukunlah yang membacakan mantra-mantara atau
doa-doa dan menyampaikan maksud pemuja kepada juru masak Sam Po Kong.
Mereka meyakini, dengan memohon bantuan dukun atau orang yang ahli
sebagai perentara, keinginannya akan cepat terkabul. Dia juga meyakini bahwa
orang yang ahli sebagai perentara mempunyai keahlian dalam berdialog dengan
para roh halus atau dewa dan dengan demikian keinginannya dapat dengan
mudah dikomunikasikan pada dewa-dewa atau roh-roh. Oleh karena itu, jasanya
sangat diperlukan dalam menghubungkan antara pemohon dengan roh juru
masak Sam Po Kong dan roh ibu Sittiwati. Sebagai imbalan jasa yang
diberikannya, maka juru masak biasanya mendapatkan hadiah dati orang yang
ditolong atau dibantunya. Salah seorang dukun mengatakan kepada saya:

“Saya sudah lama mengobati pasien ini (dia sakit struk) dan akhirnya dia
sembuh dengan baik. Ini berkat pertolongan yang diberikan oleh juru masak
Sam Po Kong dengan istrinya Sittiwati. Kami datang ke sini untuk memohon
sesuatu pada mereka bukan hanya sekali tapi berkali-kali, sehingga penyakit
orang yang diobatinya semakin bertambah baik. Kami tidak hanya sekedar
memohon kepada juru masak Sam Po Kong dan Sittiwati, tapi juga memohon
pertolongan pada orang tua sittiwati yang makamnya terletak dibagian belakang
makam anaknya.”

Dia juga meyakini, bahwa orang tua dari ibu Sitiwati juga memiliki
kekuatan yang luar biasa untuk membantu orang yang memerlukan
pertolongan. Makam orang tua Sittiwati ini tidak dijaga oleh juru kunci yang
non muslim, tapi dijaga oleh juru kunci yang beragama Islam berasal dari Jawa.
Orang yang menunggu tempat ini tidaklah digaji, setiap pengunjung yang
menggunakan jasanya, ia selalu mendapat imbalan dari pengunjung (Tanggok
2006). Umumnya para pengunjung kelenteng yang menggunakan jasa juru kunci
kelenteng, mereka memberikan sedikit hadiah kepada mereka.

Sebagai ucapan terima kasih atas pertolongan yang diberikan oleh juru
masak Sam Po Kong dan Sittiwati, orang yang merasa ditolong memberikan
penghormatan dan sesajian makanan kepada mereka. Makanan tersebut dapat
berupa buah-buahan seperti jeruk mandarin, jeruk bali, jeruk biasa, buah apel
dan lain-lain yang tidak mengandung babi. Yang lebih penting bukan buah-buah
yang disampaikan oleh pemuja kepada juru masak Sam Po Kong, tapi adalah
penghormatan yang diberikan oleh pemuja yang tidak dapat dinilai dengan
benda-benda yang diberikan. Jadi balasan yang diberikan oleh orang-orang yang
merasa ditolong oleh juru masak Sam Po Kong tidak semata-mata berupa
benda tapi juga berupa penghormatan. Penghormatan itu dapat berupa
pemujaan yang dilakukan oleh para pemuja yang datang ke sini kepada juru
masak Sam Po Kong dan istrinya dan dapat juga berupa pemberian sesajen
(makanan). Ada juga sebagian umat Islam yang datang ke tempat ini tidak
memuja atau menghormati, tapi berziarah dan mendoakannya.
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Banyak orang berharap agar permohonannya diterima apabila dia datang
ke kelenteng dan memohon sesuatu kepada dewa-dewa di sana. Orang yang
datang ke sini juga merasa bahagia jika permohonannya dikabulkan. Jika
dikabulakan, maka dia akan datang dan memohon lagi apa yang dia butuhkan.
Jika permohonannya tidak dikabulkan, maka dia tidak akan datang untuk yang
kedua kalinya dan ada kemungkinan dia tidak cocok untuk memohon sesuatu di
tempat ini. Dia akan berusaha mencari tempat yang cocok baginya untuk
memohon sesuatu.Jika permohonannya diterima, dia akan informasikan kepada
teman-temannya dan setelah mendapatkan informasi tersebut, teman-temannya
juga berkeinginan untuk dating ke tempat ini. Informasi tersebut tersebar
melalui mulut ke mulut, sehingga bank orang datang ke kelenteng untuk
meminta sesuatu yang mereka inginkan.

Tidak hanya sekedar tempat sembahyang dan berziarah, kelenteng Ancol
juga dikunjungi oleh para pedagang dari berbagai daerah di Indonesia. Para
pedagang yang akan membuka usaha baru juga dapat datang ke tempat ini, yaitu
mereka dapat memohon suatu petuntuk pada dewa juru masak Sam Po Kong
dan Sittiwati bahwa apakah tempat yang baru yang mereka tentukan itu cukup
baik untuk melakukan usaha di situ atau tidak. Jika dewa juru masak Sam Po
Kong dan Sittiwati mengatakan cukup baik, maka mereka akan membuka usaha
di tempat itu dan jika tidak, mungkin mereka akan memikirkan kembali untuk
membuka usaha di tempat itu dan mencari lokasi lain. Ada kemungkinan
mereka akan menentukan pilihannya lagi dan membuka usaha sesuai dengan
keinginanya dan juga mendapat restu dari para dewa-dewa kelenteng. Jika restu
dari para dewa tidak didapatkan, maka mereka dapat membatalkan niatnya.

Ketika saya tiba di kelenteng Ancol untuk melakukan penelitian, ada tiga
orang etnis China yang berasal dari Pontianak Kalimantan Barat datang ke
kelenteng Ancol ini dengan tujuan ingin membuka usaha baru di tempat atau
lokasi yang telah mereka tentukan. Tentu saja usaha yang akan mereka lakukan
ini di Kalimantan Barat sesuai dengan tempat tinggal mereka. Mereka datang ke
tempat ini adalah ingin meminta petunjuk atau restu dari dewa dan dewi (juru
masak Sam Po Kong dan Istrinya) atas apa yang mereka rencanakan. Apakah
tempat yang mereka rencanakan tersebut cukup baik untuk melakukan usaha
atau tidak. Kalau dewa-dewa di kelenteng ini menganggap baik pilihannya, maka
dia akan teruskan rencananya dan jika tidak, maka rencananya tidak akan
diteruskan.

Tujuan utama mereka datang ke kelenteng ini adalah untuk mendapat
petunjuk dan restu dari dewa juru masak Sam Po Kong atau Cheng Ho dan
istrinya. Ketika tiba di kelenteng ini, mereka membeli alat-alat sembahyang
tetlebih dahulu yang terdiri dari Aéo, lilin dan lain-lain. Alat-alat sembahyang ini
disediakan dan dijual di kelenteng. Alat-alat sembahyang itu terdiri dari
beberapa batang hio, lilin merah, dan beberapa lembar kertas sembahyang untuk
dibakar. Kemudian mereka melakukan sembahyang kepada juru masak Sam Po
Kong dan ibu Sittiwati di ruang tempat pemujaannya. Setelah melakukan
sembahyang, mereka memohon sesuatu kepada juru masak Sam Po Kong dan
ibu Sittiwati, kemudian mereka menggoncang tempat cam si (bambu yang
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berisikan ramalan). Setelah mendapatkan satu batang cam i, mereka
melambung sin kaw atan Pwa Pwe, alat untuk mengetahui apakah juru masak Sam
Po Kong dan istrinya setuju atau tidak atau alat ini seringkali digunakan oleh
orang China untuk meramal nasib mereka.

Setelah melambung pwa pwe, ternyata kedua alat tersebut jatuh dalam
keadaan satu tetlentang dan satunya lagi terlungkup atau tengkurap, ini
maknanya bahwa juru masak Sam Po Kong dan istrinya menyetujui rencana
mereka untuk mendirikan tempat usaha di tempat yang mereka rencanakan atau
di tempat yang telah mereka tentukan sebelumnya. Mereka sangat bahagia
karena keinginannya telah disetujui oleh dewa dan dewi yang mereka puja, yaitu
juru masak Sam Po Kong dan istrinya.Mereka juga pulang dengan hati yang
tenang dan membawa hasil sesuai dengan apa yang mereka harapakan.Dengan
disetujui oleh para dewa dari apa yang mereka inginkan, maka hatinya makin
bertambah mantab dalam melanjutkan rencananya (Tanggok 20006). Mereka
pulang ke daerah asalnya dengan membawa segudang harapan. Mereka sudah
mendapatkan lampu hijau dari dewa-dewa untuk membuka usahanya.

Apa yang dilakukan oleh beberapa pengunjung kelenteng di atas,
menunjukkan bahwa tujuan orang datang ke kelenteng ancol mempunyai
maksud bermacam-macam sesuai dengan keinginannya, dan jarang orang
datang ke kelenteng ini hanya sekedar ingin mengetahui sejarah kelenteng dan
dewa-dewa yang dipuja di dalamnya, kecuali para ilmuwan atau para peneliti
yang menaruh perhatian besar pada kebudayaan orang-orang China masa
lampau atau para wartawan yang sengaja ingin mencari berita tentang agama
dan kebudayaan orang China, terutama yang berhubungan dengan sejarah
kedatangan Cheng Ho di Nusantara pada abad ke 15.

5. Ruangan Tempat Pemujaan Embah Said Areli

Ruangan tempat pemujaan Embah Said Areli dan Dato Kembang dan
Ibu Enneng, atau Kramat Ancol Kota Paris adalah bangunan tempat makam
mereka. Sebagaimana telah disebutkan di atas, bahwa ruangan tempat pemujaan
Embah Said dan istrinya ini tidak hanya ada makamnya, tapi juga ada altar
tempat meletakan perlengkapan sembahyang, sebagaimana altar-altar di dalam
bangunan tempat sembahyang bagi para dewa-dewa kelenteng lainnya di dalam
lokasi kelenteng Ancol. Altar ini dibuat khusus untuk meletakkan perlengkapan
sembahyang bagi para pengunjung yang datang. Kuburan ini berada dalam
suatu ruangan yang luasnya kira-kira 6 x 6 metter persegi. Di samping ruangan
ini ada sebuah kamar berukuran 3 x 3 metter yang digunakan sebagai kamar
juru kunci yang menjaga ruangan tersebut. Apabila tidak ada pengunjung yang
datang untuk sembahyang, memohon sesuatu dan berziarah, juru kunci
biasanya beristirahat sejenak di dalamnya. Di depan ruangan atau bagian luar
ruangan ada sebuah bangunan yang berukuran 3 x 3 metter, juga terdapat altar
di dalamnya, dan digunakan sebagai tempat pemujaan dewa langit atau Thian.
Di depan pintu masuk ruangan Embah Said terdapat dua patung singa yang
melambangkan dewa penjaga pintu. Tidak ubahnya seperti yang terdapat pada
kelenteng-kelenteng umumnya di Indonesia, juga terdapat dua buah patung
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singa di depannya, yang dianggap sebagai dewa penjaga pintu. Dewa penjaga
pintu ini sangat penting dalam keyakinan orang China, karena dapat menolak
bahaya atau roh-roh jahat yang datang dari luar diri manusia itu sendiri.

Kuburan Embah Said dan ibu Enneng ini tidak ubahnya seperti kuburan
orang-orang penting, seperti kuburan para pahawan yang gugur membela
negara, karena selain tempatnya bagus tapi juga terwat dengan rapi. Ini
dikarenakan bahwa kuburan terebut dijaga dan dirawat oleh juru kunci kuburan
tersebut yang setiap hari membersihkan dan merwatnya.

Di depan kuburan ada sebuah tembikar atau tempat membakar
setanggi atau kemenyan yang telah disiapkan oleh juru kunci kuburan. Setiap
orang yang memerluakan sesuatu atau ingin memohon sesuatu kepada Embah
Said, dia dapat membakar setanggi atau menyan di situ dan berdoa sesuai
dengan keinginannya.

Jika ada orang yang datang memerlukan pertolongan Embah Said dan
Ibu Enneng, pertama-tama yang harus dia lakukan adalah membeli Ao,
kembang dan setanggi atau menyan dengan juru kunci kuburan. Menyan
dengan kembang harganya lima ribu rupiah dan Aio juga scharga lima ribu
rupiah. Setelah dibeli, b0 dibakar dan digunakan untuk melakukan pemujaan
pada Embah Said dan istrinya. Hal yang sama juga dilakukan pada kembang dan
menyan (Tanggok 2015: 110). Setelah kembang dan menyan dibeli, kemudian
pemuja menghadap ke kuburan, membakar menyan atau setanggi, kemudian
kembang diasapi dengan asap menyan dan mereka berdoa (memohon sesuatu)
kepada Embah Said yang mereka anggap setengah dewa dan dapat
mendatangkan keberuntungan bagi para pengikutnya atau bagi orang yang
percaya kepadanya.

Pada bulan Desember 2015 saya pergi lagi ke Vihara Bhakti Ancol
Jakarta Utara atau kelenteng Ancol, bukanlah untuk sembahyang atau
memohon sesuatu pada makam kramat, tapi untuk melakukan penelitian dan
melengkapi data sebelumnya. Di sana saya berjumpa dengan bapak Suryanto
(anak dari pemilik klenteng yang bernama Tomi Wijaya), bapak Parman (juru
kunci yang beragama Islam), bapak Parto (pengurus dan juru kunci makam
kramat yang beragama Islam) dan Emak Onong (pembantu pengurus makam
kramat yang Bergama Islam). Berdasarkan wawancara dengan pengurus Vihara
atau kelenteng Ancol, bahwa kelenteng ini bukanlah berbentuk yayasan yang
dimiliki oleh beberapa orang tapi milik dari perorangan yang diwariskan secara
turun temurun dari pendiri pertama kepada sanak pamilinya. Menurut Suryanto,
dia adalah orang China berasal dari China Benteng Tangerang dan masih ada
hubungan darah dari pemilik pertama kelenteng ini. Dia tidak lagi bisa
berbahasa China sebagaimana layaknya orang China karena sudah membaur
dengan masyarakat lokal. Mamanya (istri pertama dari Tomi Wijaya atau orang
tuanya) masih bisa berbahasa China, kerena dia adalah peranakan China
(generasi tua) yang berasal dari Tiongkok. Menurut ceritanya, bapaknya sendiri,
Tomi Wijaya sudah bercerai dengan istri pertamanya (peranakan China). Setelah
lama menduda, dia kawin lagi dengan orang Sunda dan kemudian masuk Islam.
Meskipun bapaknya sudah masuk agama Islam, namun Suryanto (anaknya)
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masih tetap beragama Buddha dan belum pindah ke agama orang tuanya, yaitu
Islam.

Menurut keterangan juru kunci klenteng (pak Herman, orang sunda dan
juga beragama Islam), bahwa Tomi Wijaya (pemilik kelenteng) sering pergi
sembahyang Jumat dan mengerjakan amalan-amalan Islam lainnya, sebagaimana
layaknya orang Islam. Baik Suryanto dan Tomi Wijaya bertempat tinggal di
samping kiri kelenteng (masth dalam kompleks klenteng). Rumahnya
berdempetan dengan klenteng dan terpisah dengan rumah anaknya yang juga
berdempetan dengannya. Menurut Suryanto, sebelum Orde Baru berkuasa,
tempat ibadah ini disebut kelenteng, dan umumnya orang di sekitar Vihara ini
atau dari daerah-daerah di luar Jakarta menyebutnya kelenteng Ancol, karena
sejak berdirinya bangunan ini disebut kelenteng dan lokasinya tidak jauh dari
kawasan wisata Ancol.

Menurut Suryanto, kelenteng adalah tempat ibadah umat Khonghucu,
sedangkan Vihara adalah tempat ibadah umat Buddha. Menurut dia, kelenteng
yang asli di Vihara ini adalah tempat sembahyang dan makam untuk Iboe Siti
Wati dan Sampo Soei Soei (Juru masak Cheng Ho dan suami dari iboe Siti
Wati) dan makam Keramat Ancol Kota Paris Ebah Said Areli Dato Kembang
dan Ibu Enneng (istri dari Embah Said). Seiring dengan perkembangan waktu,
tempat ibadah ini ditambah beberapa tempat pemujaan, seperti tempat
pemujaan Buddha, Dewi Kwan Im, Lao-Tse, Tempat sembahyang pada Thian
(Tuhan) dan patung-patung binatang lainnya. Menurut dia, penambahan-
penambahan ruangan inilah yang disebut dengan Vihara. Sedangkan tempat
sembahyang untuk ibu Sosilawati dan Sampo Soei Soei (Juru masak Cheng Ho
dan suami dari iboe Siti Wati), masih disebut kelenteng. Meskipun demikian,
pintu gerbang masuk kelenteng sudah tertulis dengan nama Wihara Bahtera
Bhakti Ancol Jakarta Utara.

Menarik juga untuk diperkenalkan di sini seorang juru kunci kelenteng
yang sudah cukup lama bekerja di sini. Herman (50 tahun) adalah salah seorang
juru kunci klenteng yang beragama Islam, dia sudah bekerja di kelenteng ini
hamper 30 tahun. Tugasnya adalah melayani orang-orang yang akan melakukan
pemujaan terhadap roh-roh dan dewa-dewa yang dipuja dan dihormati di
kelenteng ini. Meskipun dia bekerja di kelenteng, namun dia tetap menjalankan
ajaran Islam sesuai dengan yang ia yakini. Tidak hanya itu, anak-anak dan
saudara-saudara yang menggunakan busana muslim, juga sering mengunjungi
dia di kelenteng ini. Kehadiran muslim dan non muslim di kelenteng ini sudah
menjadi lumrah dan tidak asing lagi dikalangan masyarakat.

Apa saja kegiatan dalam Vihara ini setiap harinya? Vihara ini buka pagi
hari dan tutup pada malam hari sekitar pukul 21:00. Kegiatannya adalah
melayani orang yang akan sembahyang dan berziarah ke makam. Orang
sembahyang di Vihara ini ada yang datang secara individu dan ada juga yang
berkelompok. Orang yang datang ke Vihara ini bukan saja berasal dari orang
China, tapi juga berasal dari sukubangsa non China (beragama Islam). Dati
agama juga bermacam-macam, ada di antara mercka yang beragama Tao,
Khonghucu, Buddha dan Islam. Orang China datang ke tempat ini dengan
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tujuan untuk sembahyang dan memohon sesuatu kepada makam-makam
keramat, dan dewa-dewa yang ada di Vihara ini. Orang Islam yang datang ke
tempat ini dengan tujuan ziarah ke kuburan Embah Said Areli Dato Kembang
dan Iboe Enneng, kuburan Ibu Siti Wati dan Sampo Soei Soe (juru masaknya
Cheng Ho). Selesai ziarah, mereka dapat memohon sesuatu kepada keempat
orang yang dimakamkan di situ.

Menurut informasi yang didapatkan dari emak Onong (salah seorang
pengurus penungeu makam Embah Said dan ibu Enneng), orang Islam yang
yang datang ke makam Embah Said ada yang perorangan dan ada juga yang
berkelompok. Menurut dia pernah ada rombongan umat Islam ke tempat ini
sebanyak tiga bus dari Jawa Barat. Tujuan mereka datang ke tempat ini adalah
untuk ziarah ke kuburan Embah Said, ibu Enneng, Sitti Wati dan Sam Po Soe
Soe). Karena mereka datang pada pukul 02:00 pagi, maka penjaga kelenteng
tidak membukakan pintu pagar kelenteng. Alasannya tidak ada orang yang akan
melayani mereka pada jam tersebut. Karena tidak dibukakan pintu pagar
kelenteng, maka rombongan umat Islam itu terpaksa kembali ke tempatnya
masing-masing dan mereka kembali lagi pada hari yang lain.

Emak Onong juga mengatakan bahwa setiap jumat malam ada saja
rombongan umat Islam yang melakukan ziarah ke makam Embah Said dan
anaknya. Ruangan kosong di depan kuburan Embah Said cukup besar sekitar 4
x 7 metter, dan ditempat itu puluhan umat Islam menggelar tikar, membaca
surat yasin dan tahlilan sebagaimana layaknya mereka melakukan pengajian di
masjid-masjid. Apa yang mereka lakukan di tempat ini tidak ubahnya seperti apa
yang dilakukan oleh peziarah-peziarah muslim di kuburan-kuburan muslim
lainnya, yaitu membaca sebagianan ayat-ayat Quran, berdoa dan memohon
pertolongan pada mereka. Selesai berziarah dan berdoa ke makam Embah Said
dan anaknya, mereka juga tidak lupa berdoa dan memohon sesuatu kepada
Tuhan. Hal yang sama juga mereka lakukan di depan kuburan Iboe Siti Wati
dan Sampo Soei Soe yang terletak di bagian utama Vihara.

Biasanya umat Islam yang akan berziarah ke kuburan keramat (di dalam
Vihara Ancol) ini, tetlebih dahulu mereka berziarah ke kuburan Embah Said
(berada di bagian belakang kelenteng) dan setelah itu baru mereka ziarah ke
kuburan anaknya. Ini adalah struktur kebiasaan umat Islam yang lebih
mendahulukan menghormati orang tua dari pada yang lebih muda. Tradisi
semacam ini tidak hanya dilakukan oleh orang Islam, tapi juga orang China yang
bukan beragama Islam. Untuk memberikan penghormatan atau memuja di
tempat pemujaan iboe Siti Wat dan Sampo Soei Soe, mereka terlebih dahulu
harus mengunjungi makam Embah Said dan ibu Enneng (rang tua dari ibu Siti
Wati). Baik peziarah dari umat Islam maupun peziarah dari non Islam, selalu
mendahulukan yang lebih tua baru yang muda untuk dikunjungi atau dimintai
pertolongannya.

Menurut keterangan dari Suryanto (anak dari pemilik Vihara Bahtera
Bhakti), beberapa bulan yang lalu (pada tahun 2015), organisasi FPI beserta
sekitar 200 orang anggotanya, pernah berziarah ke makam Embah Said dan ibu
Enneng dan juga ke makam iboe Siti Wati dan Sampo Soei Soe di Vihara ini.
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Melihat kelompok FPI datang ke sini, Suryanto dan beberapa juru kunci Vihara
sempat merasa ketakutan, karena dalam perkiraan mereka anggota FPI yang
selama dipimpin oleh Habib Rizik hendak menghancurkan bangunan Vihara
ini, namun dugaan mereka itu tidak benar, sebab kelompok FPI datang ke
tempat ini adalah untuk tujuan baik, yaitu untuk berziarah ke makamnya Embah
Said dan ibu Enneng dan juga ke makamnya iboe Siti Wati dan Sampo Soei Soe.
Kelompok FPI pada waktu itu mengatakan bahwa kedatangan mereka ke
tempat ini adalah untuk berziah setelah terlebih dahulu mereka berziarah ke
Embah Priuk. Karana jarak antara kramat Embah Priuk dan Vihara ini tidak
begitu jauh, maka mereka menyempatkan diri untuk mampir ke tempat ini.
Menurut beberapa juru kunci Vihara (kelenteng Ancol), anak buah Habib Rizik
datang menggunakan motor dan pimpinannya menggunakan mobil. Salah satu
vang dilakukan oleh kelomopok FPI di tempat ini adalah berziarah dan
mendoakan orang-orang Islam yang dikuburkan di kompleks Vihara Bahtera
Bhakti ini. Sama yang mereka lakukan ketika mereka berziarah ke makam
Embah Priuk yang lokasinya tidak jauh dari situ dan makam-makam muslim
lainnya.

D. Kesimpulan

Dapat kita simpulkan bahwa Vihara Bahtera Bhakti (kelenteng) Ancol
tidak hanya dikunjungi oleh orang-orang China yang beragama non Islam, tapi
juga dikunjungi oleh sebagian orang-orang Islam. Tujuan para pengunjung
datang ke tempat ini bermacam-macam sesuai dengan keinginan masing-
masing. Di antara mereka ada sebagian yang berkunjung ke sini hanya untuk
sekedar berziarah kepada beberapa kuburan muslim di sini dan ada juga yang
memohon sesuatu kepada roh-roh yang diyakini bersemayam di kuburan-
kuburan tersebut. Jika permohonannya dikabulkan, maka mereka akan
berkunjung kembali dalam kesempatan yang akan datang. Kedatangan mereka
yang kedua kalinya tentu akan membawa makanan yang lebih banyak lagi dari
yang pertama. Bagi merecka pemberian yang datang dari orang yang kita puja,
haruslah dibalas tengan pemberian lagi, dan jika tidak mereka akan marah dan
tidak akan mengabulkan permohonannya. Kasus ini menunjukkan bahwa
meskipun perkembangan ilmu pengetahuan semakin maju, namun kepercayaan
sebagian masyarakat juga semakin tinggi. Mengacu pada teori Marcell Mauss di
atas, maka apa yang dilakukan orang muslim dan non muslim di dalam
kelenteng Ancol sejalan dengan teori pemberian yang digatas oleh Marcel
Mauss, yaitu pemberian harus dibalas dengan pemberian lagi atau
penghormatan.

Dapat juga kita simpulkan bahwa Vihara Bahtera Bhakti (kelenteng
Ancol) di Jakarta, bukan saja tempat orang beribadah, tempat orang berziarah
ke kuburan orang muslim, tapi juga sebagai wadah persatuan antara umat-umat
beragama di dalamnya. Islam dan penganut Buddha, Islam dan penganut
Khonhucu dapat saling bekerjasama satu dengan yang lainnya. Keberadaan
beberapa kuburan muslim di dalam kelenteng Ancol membuat sebagian orang
muslim merasa berkeinginan untuk mengunjungi kelenteng Ancol, bukan
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karena alasan untuk memuja beberapa dewa yang ada di sana sebagaimana
dilakukan oleh umumnya orang China yang beragama Buddha, Khonghucu dan
Tao, namun karena ingin berziarah ke beberapa kuburan muslim di sana.
Keberadaan makam muslim di Vihara Bahtera Bhakti (kelenteng) Ancol di
Jakarta dapat berfungsi sebagai wadah untuk mempersatukan umat-umat yang
berbeda agama dalam sebuah Vihara. Makam muslim yang ada dalam lokasi
bangunan kelenteng ini dapat berfungsi sebagai simbol dalam mempersatukan
antar sukubangsa dan antar agama.
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DIMENSI KEARIFAN LOKAL MASYARAKAT LAMPUNG
SEBAGAI MEDIA RESOLUSI KONFLIK

Idrus Ruslan
Email: ruslan_idrus@yahoo.co.id

Abstrak :  Di tengabh munculnya konflik dan dibalik fenomena kompleksitas serta
kekacanan yang tetjadi pada masyarakat saat ini, apalagi daerah tersebut
merupakan suatn yang kompleks seperti di Lampung.  Diperlukan
kontribusi berbagai macam cara untnk djjadikan acnan bagi individu dan
kelompok  masyarakat  dalam  berinteraksi  diantara  mereka  guna
mewujudkan tatanan yang berkualitas baik. Salab satu cara yang
potensial untuk persoalan tersebut adalah kearifan lokal. Kearifan lokal
masyarakat Lampung yang diketengabkan disini yaitu Piil Pesenggiri dan
Muakhi yang kednanya secara ideal memiliki nilai dan spirit universal
dan dapat dijadikan sebagai acuan bagi setiap orang yang bidup di bumi
Lampung.  Kearifan lokal dimaksud seharusnya teraktnalisasi bukan
hanya bagi masyarakat yang beretnis Lampung, akan tetapi juga bagi
masyarakat pendatang (datang dari daerah lain/ suku lain) agar supaya
dapat saling menghargai, menghormati dan memahami adanya perbedaan
tradisi. Hal  ini  diperlukan  dalam  rangka  mengantisipasi
kesalabpabaman yang tidak jarang berujung pada konflik bingga pada
akbirnya dapat merugikan masyarakat itu sendir.

Kata Kunci: Kearifan Lokal, Masyarakat Lampung, Resolusi Konflik

Pendahuluan

Indonesia yang terkenal akan keanekaragamannya (agama, suku, bahasa,
budaya, ras, golongan) dan lain-lain merupakan suatu yang patut disyukuri. Hal
ini disebabkan bahwa Indonesia disamping memiliki kekayaan alam; hutan,
lautan, serta sumberdaya alam lainnya, ternyata juga memiliki kekayaan lain
(baca: budaya, tradisi adat istiadat dan lain-lain). Selain itu, kekayaan kategori
kedua ini menunjukkan pula bahwa sunnatullah betul-betul nyata dan terasa di
Tanah Air. Namun demikian, berbagai macam kekayaan yang beranekaragam
tersebut  jika tidak dikelola dengan baik dan secara simerg/, maka dapat
menimbulkan konflik horizontal sehingga pada akhirnya dapat memunculkan
problem tersendiri bagi keberlangsungan hidup (s#rwive) manusianya. Dalam
konteks ini, konflik yang terjadi di berbagai daerah yang ada di Indonesia; baik
yang bernuansa ras, etnis maupun agama — setidaknya ditengarai — terjadi akibat
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egoisme, eksklusifisme, individualisme serta klaim kebenaran (#ruth claini) yang
mewabah dalam pemikiran dan aksi di sebagian kalangan masyarakat. Akibat
hal tersebut, individu maupun kelompok manusia seringkali bertindak diluar
dan sulit diterima dalam nalar dan batas-batas kemanusiaan (bumanity).

Pada dimensi lain, secara ideal seharusnya jika keanekaragaman tersebut
dapat bersinergl (simbios mutnalism), maka dapat menjadi sebagai sumber
kekuatan dan energi positif, karena merupakan kekuatan dan modal bagi bangsa
Indonesia dalam melaksanakan akselerasi pembangunan baik fisik maupun
mental secara progresif, tanpa harus di-interupsi oleh konflik yang
berlatarbelakang dan bernuansa agama, budaya, suku dan lain-lain.

Menurut Zohar dan Marshall yang dikutip oleh Samsul Arifin, bahwa
dalam kehidupan ini, sesungguhnya manusia bukan hanya membutuhkan modal
ckonomi, tetapi modal sosial. Modal sosial yaitu kekayaan yang membuat
komunitas dan organisasi berfungsi secara efektif demi kepentingan bersama.
Sedangkan modal spiritual merupakan dimensi hakiki yang memberikan
sentuhan maknawi dalam kehidupan manusia agar lebih bermakna secara
substansi. Meskipun modal sosial dan spiritual tidak berbentuk barang dalam
arti ekonomi, tetapi tidak boleh dipandang tidak memiliki manfaat ekonomi.
(Samsul Arifin: 2009, 77).

Terkait dengan uraian modal sosial, Fukuyama menegaskan bahwa modal
sosial adalah seperangkat nilai atau norma informal yang dimiliki bersama oleh
anggota suatu kelompok yang memungkinkan kerjasama di antara mereka.
(Samsul Arifin, 2009, 78). Selanjutnya modal sosial itu sendiri memiliki tiga
unsur pokok yakni; kepercayaan (#usi), jaringan dan norma. Kepercayaan
merupakan sikap saling mempercayai di masyarakat yang memungkinkan
masyarakat tersebut saling bersatu dengan yang lain. Dengan adanya
kepercayaan, masyarakat akan mudah merancang suatu jaringan sosial atau
prinsip kesukarelaan (voluntary), kesamaan (equality), kebebasan (freedors) dan
keadaban (cwility).  Kemudian unsur berikutnya adalah norma, yakni
sekumpulan aturan yang harus dipatuhi oleh masyarakat yang terlibat dalam
jaringan sosial. (Samsul Arifin, 2009, 78). Oleh karena itu, pengelolaan secara
massif dan dilakukan secara bersinergi terhadap modal sosial dalam pengertian
tersebut sangatlah menjadi penting.

Pada seckelompok masyarakat yang memiliki secara bersama norma
informal, dimana norma tersebut dijadikan sebagai acuan atau pandangan untuk
menjalin kerjasama dan berinteraksi meskipun memiliki berbagai macam
perbedaan latarbelakang, - jika merujuk pada penjelasan tersebut diatas — maka
itulah yang disebut dengan kearifan lokal (foca/ wisdom) yang sesungguhnya dapat
menjadi modal sosial dan berguna bagi keberlangsungan kehidupan manusia.

Masyarakat Lampung juga memiliki kearifan lokal yang jika dipahami,
dikembangkan serta diaktualisasikan, maka dapat dijadikan sebagai alternatif
solusi dalam mengantisipasi tetjadinya konflik. Kearifan lokal yang dimaksud
yaitu budaya P/ Pesenggiri dan budaya Muakhi yang semuanya itu seharusnya
berjalan secara bersamaan, artinya pemahaman secara utuh dan konkret tentang
kedua kearifan lokal tersebut dimiliki secara utuh oleh masyarakat etnis
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Lampung juga masyarakat pendatang menjadi suatu yang mutlak. Hal ini
menjadi penting, karena Lampung merupakan provinsi yang plural dimana
dengan letaknya sebagai “Serambi Sumatera” sehingga sangat memungkinkan
bagi berbagai etnis untuk hidup di Provinsi Lampung. Hal tersebut karena
memang faktanya di Lampung banyak sekali etnis dan agama seperti Jawa,
Sunda, Bali, Padang, Palembang, Medan dan lain sebagainya. Termasuk juga
agama-agama yang disahkan Pemerintah, semuanya ada dan mengalami
pertumbuhan dan interaksi yang cukup dinamis dan signifikan.

Dengan keaneragamannya pula — jika menggunakan logika kalangan
agamawan disebut sebagai Swnnatullah — maka perkembangan pembangunan di
Lampung seharusnya lebih dinamis, sebab banyak komunitas yang terlibat
dalam proses pembangunan tersebut.  Pernyataan tersebut tentu dapat
dipahami sebagai suatu logika bersama bahwa; suatu problem atau
permasalahan akan lebih mudah untuk di carikan solusinya, manakala manusia
yang memberikan kontribusi terhadap pemecahan problem tersebut pun
banyak, ketimbang yang hanya diselesaikan oleh segelintir orang.

Sekilas Kearifan Lokal Masyarakat Lampung

Sebelum mendiskusikan tentang kearifan lokal masyarakat Lampung,
terlebih dahulu perlu diketengahkan tentang pengertian kearifan lokal itu
sendiri. Secara etimologis, kearifan (wisdom) berarti kemampuan seseorang
dalam menggunakan akal pikirannya untuk menyikapi sesuatu kejadian, obyek
atau situasi. Sedangkan lokal, menunjukkan ruang interaksi dimana peristiwa
atau situasi itu terjadi. Dengan demikian, kearifan lokal secara substansial
merupakan nilai dan norma yang berlaku dalam suatu masyarakat yang diyakini
kebenarannya dan menjadi acuan dalam bertindak dan berperilaku sehari-hari.
Dengan kata lain, kearifan lokal adalah kemampuan menyikapi dan
memberdayakan potensi nilai-nilai luhur budaya setempat secara arif dan bijak
untuk mencapai tujuan dan kemaslahatan manusia itu sendiri.

Selain itu, kearifan lokal dapat didefinisikan sebagai suatu kekayaan
budaya lokal yang mengandung kebijakan hidup; pandangan hidup (way of /ife)
yang mengakomodasi kebijakan (wisdon) dan kearifan hidup. Di Indonesia—
yang kita kenal sebagai Nusantara—kearifan lokal itu tidak hanya berlaku secara
lokal pada budaya atau etnik tertentu, tetapi dapat dikatakan bersifat lintas
budaya atau lintas etnik sehingga membentuk nilai budaya yang bersifat
nasional. Sebagai contoh, hampir di setiap budaya lokal di Nusantara dikenal
kearifan lokal yang mengajarkan gotong royong, toleransi, etos kerja, dan
seterusnya. Pada umumnya etika dan nilai moral yang terkandung dalam
kearifan lokal diajarkan turun-temurun, diwariskan dari generasi ke generasi
melalui sastra lisan (antara lain dalam bentuk pepatah dan peribahasa, fo/klore),
dan manuskrip.(Suyono Suyatno,
http://badanbahasa.kemdikbud.go.id /lamanbahasa /artikel /1336)

Kearifan lokal memiliki nilai kebaikan bagi kehidupan masyarakat,
sehingga prinsip ini mentradisi dan melekat kuat pada kehidupan masyarakat
setempat. Meskipun terdapat perbedaan karakter dan intensitas hubungan
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sosial budayanya, tetapi dalam jangka yang lama, mereka terikat dalam
persamaan visi dan persepsi dalam menciptakan kehidupan yang bermartabat
dan sejahtera bersama. Dalam bingkai kearifan lokal ini, antar individu, antar
kelompok masyarakat saling melengkapi, bersatu dan berinteraksi dengan
memelihara nilai dan norma sosial yang berlaku. Perlu ditambahkan, meskipun
kearifan lokal bernilai lokal sesuai dengan sebutannya, akan tetapi nilai yang
terkandung di dalamnya dapat dianggap bersifat universal, artinya bisa dijadikan
landasan berpikir, bersikap dan bertindak bagi suatu komunitas lain yang
berbeda tempat maupun asal, yang hidup bersama dalam suatu daerah.

Masyarakat Lampung memiliki kearifan lokal yang disebut dengan Pii/
Pesenggiri, dimana di dalamnya terkait soal kehormatan diri yang muncul karena
kemampuan mengolah kedewasaan berpikir dan berperilaku. Dalam konteks
ini, kemampuan hidup berdampingan dengan berbagai kalangan, termasuk
pendatang, merupakan salah satu prinsip dari inti ajaran Pzi/ Pesenggiri.

Piil Pesenggiri berasal dari dua kata yaitu kata Pii/ dan Pesenggiri. Menurut
Ahmad Zarkasi kata Pii/ berasal dari kata F7%/ dalam bahasa Arab yang berarti
“perbuatan, perangai, perilaku. Sedangkan Pesenggiri berasal dari kata pusenggeh
yang berarti simpang siur atau pertemuan disatu titik pada saat simpang siur,
atau dengan kata lain “pertemuan sejajar pada garis lulus”. Maka Pii/ Pesenggiri
dapat diartikan perilaku orang Lampung yang selalu ingin sejajar dengan orang
lain dalam kehidupan bermasyarakat. (Ahmad Zarkasi, 2014, 71). Namun kata
sejajar dalam kalimat diatas bukanlah bermakna negatif, sebaliknya memiliki
konotasi positif yakni prinsip kesetaraan atau kesejajaran.

Pada sisi lain, Ratnawati memberikan arti Pzi/ Pesenggiri sebagai “prinsip
hidup orang Lampung yang ingin sejajar, berdampingan dengan orang lain”.
(Ratnawati, 1992, 2). Dalam konteks ini, pada hakikatnya orang Lampung tidak
ingin berada diatas, sementara yang lain berada di bawah, atau sebaliknya tidak
ingin dibawah sementara yang lain ditas. Lagi-lagi pengertian ini pun memiliki
konsep atau prinsip kesejajaran (equality).

Piil Pesenggiri merupakan suatu keutuhan dari empat unsurnya yaitu; Juluk
adek/ adok, nemui nyimah, nengah nyappukh, dan sakai sambayan. Keempat unsur
tersebut merupakan modal dasar sebagai penyangga seseorang untuk
menegakkan nilai-nilai luhur dalam kehidupan bermasyarakat. Seseorang dapat
dikatakan Bupii/ Bupesenggiri apabila telah melaksanakan nilai-nilai pada keempat
unsur diatas.

Unsur-unsur Piz/ Pesenggiri selalu berpasangan, Ju/uk berpasangan dengan
Adek, Nemui dengan Nyimah, Nengah dengan Nyappukh, Sakai dengan Sambai.
Penggabungan itu bukan tanpa sebab dan makna. [Juluk Adek (terprogram,
keberhasilan), Newui Nyimah (ptrinsip ramah, terbuka dan saling menghargai),
Nengah Nyappukh (prinsip suka bergaul, terjun dalam masyarakat, kebersamaan,
kesetaraan), dan Sakai Sanbayan (prinsip kerjasama, kebersamaan).

Unsur-unsur Piz/ Pesenggiri itu tentu bukan sekedar prinsip yang kosong
dan hampa dari nilai-nilai (hakikat), melainkan mempunyai nilai-nilai
nasionalisme budaya yang luhur yang perlu dipahami dan diamalkan dalam
kehidupan bermasyarakat dan bernegara.  Sejatinya Pii/ Pesenggiri, tidak
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diungkapkan dan diartikan sebagai pemujaan diti sendiri dengan mengorbankan
orang lain atau dengan mengagungkan seseorang yang jauh lebih unggul dari
orang lain, atau juga menyengsarakan orang lain untuk membahagiakan
seseorang. Seorang yang memiliki harga diri akan lebih bersemangat (etos
kerja), lebih mandiri, lebih mampu dan berdaya, sanggup menerima tantangan,
lebih percaya diri, tidak menyerah dan putus asa, mudah memikul tanggung
jawab, mampu menghadapi kehidupan dengan lebih baik, dan merasa sejajar
dengan orang lain (tidak rendah diri).

Selain budaya Pii/ Pesenggiri, ada suatu kearifan lokal yang bisa
dikembangkan dalam rangka menjawab pluralitas kehidupan di Lampung yakni
budaya Muakhi. Secara etimologi muakhi berarti persaudaraan dalam hubungan
bertetangga. Kata ini berasal dari kata Puakhi yang artinya saudara sekandung,
saudara sepupu dari garis pihak bapak maupun ibu. Dalam bahasa Lampung,
huruf “kh” dalam muakhi dibaca sebagai perpaduan antara ghin dan ra’ atau
perpaduan antara kha’ dengan ra’. Selain itu, kata Muakhi berasal dari kata
akhun yang berarti saudara, dan ukhwah artinya ikatan persaudaraan atas dasar
kesamaan. Kedua kata itu berasal dari bahasa Arab. Setiap kelompok
masyarakat yang diikat dengan kesamaan iman merupakan saudara, dalam arti
satu umat, prinsip kesamaan manusia merupakan saudara sesama manusia. (A.
Fauzie Nurdin, 2009, 91).

Merujuk pada pengertian tersebut, maka menjadi terang benderang
bahwa budaya muakhi merupakan salah satu budaya lokal yang dimiliki oleh
masyarakat Lampung, memiliki “pesan” untuk bersaudara meskipun memiliki
perbedaan latar belakang (etnis, budaya, ras, juga agama dan lain-lain). Dengan
“bersaudara”, maka seseorang/kelompok akan dengan senang hati dan suka
rela untuk saling membantu dan tolong menolong baik terhadap kelompoknya
sendiri maupun terhadap kelompok masyarakat lain secara berkualtias.

Spirit universal yang terkandung dalam kearifan lokal masyarakat
Lampung diatas seharusnya teraktualisasi bukan hanya bagi masyarakat yang
beretnis Lampung, akan tetapi juga bagi masyarakat pendatang (datang dari
daerah lain/suku lain) agar supaya dapat saling menghargai, menghormati dan
memahami adanya perbedaan tradisi. Dengan adanya kesaling pemahaman
dimaksud, maka tidak muncul kesalah pemahaman. Hal ini diperlukan dalam
rangka mengantisipasi kesalahpahaman yang tidak jarang berujung pada konflik
hingga pada akhirnya dapat merugikan masyarakat itu sendiri, serta
Pembangunan Daerah menjadi terhambat.

Kearifan Lokal Sebagai Media Resolusi Konflik

Dalam sebuah acara opening ceremony Mabathir Global Peace Schoo! (MGPS)
IL: Interstate Relation and Global Justice for Peace and Conflict Resolution yang
diselenggarakan di Universitas Muhammadiyah Yogyakarta (UMY) tahun 2014
lalu, Dino Pati Jalal (Mantan Wakil Menteri Luar Negeri) sebagai keynote speech
mengatakan dengan tegas bahwa Indonesia harus bisa menggunakan kearifan
lokal (focal wisdom) sebagai salah satu instrumen penyelesaian konflik yang kerap
terjadi di negeri ini.
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Statemen tersebut setidaknya menjadi renungan bersama bahwa ada
kealfaan negara selama ini dalam melakukan penyelesaian konflik, yang hanya
menggunakan pendekatan keamanan atau militer. Sebab Indonesia adalah
bangsa yang plural dan akibat dari tuntutan hidup, maka terjadinya
percampuran budaya antar suku dimana dalam praktik percampuran tersebut
tidak sedikit yang mengabaikan nilai-nilai atau norma lokal yang telah ada dan
berkembang pada suatu masyarakat. Akibatnya terjadi persinggungan yang jika
tidak atau terlambat mengantisipasinya dapat menimbulkan konflik horizontal
yang semakin parah.

Jika selama ini pendekatan yang digunakan adalah teori konflik secara
umum, atau penyelesaian konflik yang bersifat akademis dan hasil pengalaman
beberapa negara lain dalam menyelesaikan konflik sebagai bahan referensi pada
berbagai diskusi, seminar dan lain-lain. Akan tetapi dalam penerapannya
tidaklah mudah karena banyak faktor lain yang sulit diprediksi terutama yang
menyangkut nilai-nilai, budaya, kondisi geografis dan konteks lokal yang telah
berkembang pada suatu masyarakat.

Secara teoritis M. Atho Mudzhar mengekplorasi bahwa suatu konflik
biasanya terjadi karena bertemuya empat elemen utama dalam waktu yang
bersamaan. Keempat elemen itu ialah facilitating contexts (kontek pendukung),
core (root) of conflik (akar konflik), fuse factors (faktor sumbu), dan #riggering factors
(faktor pemicu). (M. Atho Mudzhar, 2003, 5).

Dalam suatu konflik sosial bernuansa agama, konteks pendukung
(facilitating contexts) dapat berupa pola pekerjaan atau pemukiman yang terpisah
berdasarkan garis keagamaan antara berbagai kelompok yang akan terlibat
konflik, atau kompetisi perkembangan demografi keagamaan, atau urbanisasi
yang berdampak menggusur penduduk lokal (asli) tertentu dan lain-lain.

Keadaan ini mengingatkan kita kepada masyarakat Maluku, Ambon
khususnya. Keberadaan konteks pendukung ini biasanya tidak serta merta
mengakibatkan terjadinya konflik, tetapi berfungsi sebagai tempat berseminya
potensi-potensi konflik untuk menunggu saat yang tepat.

Core of conflict (akar konflik), biasanya adalah suatu tingkat socia/
deprivation (penderitaan sosial) atau marginalisasi sosial yang tidak dapat ditolerir
lagi dalam perebutan sumber-sumber daya (resources) maupun kekuasaan (power).
Pembuatan batas akhir toleransi itu biasanya dilakukan karena intensitas
deprivasi itu sendiri yang tidak tertahankan lagi atau lamanya waktu deprivasi itu
berlangsung, seperti penguasaan sebagian terbesar lahan dan hasil pertanian
oleh suatu kelompok masyarakat tertentu, atau penguasa jabatan-jabatan publik
tertentu disuatu daerah oleh suatu kelompok tertentu dalam waktu yang
berkepanjangan. ~ Apabila kelompok-kelompok yang mendominasi dan
terdeprivasi itu kebetulan berasal dari kelompok agama yang berbeda maka
konflik yang terjadi dapat bergerak menjadi bernuansa agama.

Fuse factor (faktor sumbu), biasanya juga sudah ada disana, tetapi tidak
dengan sendirinya menyala menjadi konflik jika itu tidak tersulut atau disulut.
Sumbu konflik bisa berupa sentimen suku, rasa, keagamaan dan lain-lain.
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Triggering factors (faktor pemicu) adalah peristiwa atau momentum dimana
semua elemen diatas diakumulasikan untuk melahirkan konflik sosial.
Momentum itu bisa terjadi hanya berbentuk pertengkaran mulat atau
perkelahian kecil antara dua individu mengenai suatu hal yang amat remeh atau
jauh dari akar konflik, tetapi berfungsi menjadi pembenar bagi dimulainya suatu
konflik yang berskala lebih besar. (M. Atho Mudzhar, 2003, 5-6).

Para ahli sosiologi mengatakan bahwa dampak suatu konflik bergantung
pada tataran apa akar konflik itu berada dan terjadi. Jika akar konflik berada
pada tataran instrumental, biasanya konflik itu akibatnya tidak tetlalu luas dan
dapat segera berhenti. Tetapi jika akar konflik itu berada pada tararan ideologi,
biasanya akibatnya lebih besar bahkan mengerikan dan dapat berlangsung dalam
waktu yang lama. Dalam konflik (agama), pelaksanaannya bisa sangat destruktif
dan tidak mengenal belas kasihan, karena pelakunya merasa melakukan hal itu
bukan untuk kepentingan diri mereka sendiri, melainkan untuk sesuatu tujuan
abstrak yang dipandang lebih tinggi dan mulai. (Lih. Lester Kurtz, 1995, 212).

Dengan menggunakan teori diatas, kita dapat memetakan konflik-konflik
yang terjadi selama ini terutama di Lampung; seperti yang di Lampung Tengah,
Lampung Selatan (Kalianda) dan daerah lainnya. Tetapi itu semua berguna
dalam rangka mencari akar atau bentuk-bentuk suatu konflik dimana konflik itu
sendiri telah terjadi yang menyisakan penderitaan baik secara fisik maupun
psikis.

Sesungguhnya hal tersebut (persoalan pemetaan konflik) amatlah
berguna, tetapi tentu saja yang lebih penting dan mendesak adalah bagaimana
supaya konflik yang terjadi di masyarakat bisa dicarikan jalan keluar (solusi),
agar konflik yang sedang terjadi bisa diselesaikan sedini mungkin sehingga tidak
merembet schingga menjadi besar, atau juga bisa dijadikan sebagai sarana
antisipasi jika dirasa sudah terdapat tanda-tanda akan terjadinya konflik. Salah
satu cara dalam melakukan resolusi konflik ditengah masyarakat adalah dengan
menggunakan pendekatan kearifan lokal.

Sebenarnya di berbagai daerah Indonesia telah terbukti bahwa eksistensi
kearifan lokal turut ambil bagian dalam mengantisipasi dan memberikan solusi
terhadap konflik. Sebut saja misalnya tradisi Rumah Betang di Kalimantan
Tengah, Subak di Bali, dan Pela di Ambon atau juga di daerah-daerah lain.
Ketiga bentuk tradisi kearifan lokal dimaksud dalam prakteknya turut mewarnai
suasana kehidupan yang rukun serta dapat mengantisipasi konflik, karena tradisi
tersebut meskipun awalnya hanya berlaku bagi suatu komunitas yang homogen,
akan tetapi dalam perkembangannya dapat pula menerima kelompok lain diluar
komunitasnya. Hal ini sebagaimana yang diuraikan oleh A. Sutarmadi dalam
penelitiannya bahwa rumah betang pada awalnya merupakan tradisi dayak yang
berkepercayaan khas. Akan tetapi dengan berkembangnya zaman, sehingga
interaksi dengan komunitas dan etnis lain menjadi sulit untuk dihindari, hingga
akhirnya datang agama lain seperti Islam, Hindu, Budha, Kristen dan Katolik.
Kedatangan agama dimaksud dalam lingkungan Betang diterima dengan penuh
keterbukaan. (A. Sutarmadi, 1997, 9).
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Begitu juga dengan tradisi Subak di Bali. Subak merupakan sistem
pengairan yang turut berkontribusi dalam mengantisipasi masalah konflik,
karena anggota dari Subak itu sendiri berasal dari berbagai komunitas dan
agama. Selain itu, Subak di Bali terstruktur sedemikian rupa sehingga terdapat
kepengurusan yang jelas, serta memiliki sistem piket secara bergantian. Dengan
pola ini dapat menyatukan ikatan kekerabatan atau memiliki kedekatan hati,
serta saling menghargai juga dapat saling membantu meskipun berbeda agama
sehingga dapat mengantisipasi munculnya konflik. (Ida Bagus Dharmika, 1997,
49).

Sedangkan Pela merupakan tradisi keatrifan lokal yang berasal dari
Ambon. Menurut Frank L. Cooley bahwa Pela adalah ikatan persahabatan atau
persaudaraan yang dilembagakan antara seluruh penduduk pribumi dari dua
desa atau lebih. Ikatan tersebut telah ditetapkan oleh para leluhur dalam
keadaan yang khusus dan menyertakan hak-hak serta kewajiban-kewajiban
tertentu bagi pihak-pihak yang ada di dalamnya. (Frank L. Coley, 1987, 183).

Dalam salah satu kesimpulan dari penelitian yang dilakukan oleh Hamadi
B. Husain ditemukan bahwa Pela merupakan pola/mekanisme interaksi sosial
yang tumbuh dan berkembang secara tradisional, yang didalamnya mengandung
nilai-nilai persaudaraan, kerjasama dan tolong menolong dengan tidak terikat
perbedaan suku, bahasa maupun agama, masih tetap hidup dalam lingkungan
kehidupan sosial kultural masyarakat Maluku secara turun temurun. (Hamadi B.
Husain, 1997, 89).

Di Lampung terdapat tradisi kearifan lokal — sebagaimana yang telah
dicksplorasi sebelumnya — yang sangat memungkinkan untuk dijadikan sebagai
instrumen resolusi konflik. Akan tetapi dalam praktiknya masih banyak orang
(baik yang beretnis Lampung apalagi yang bukan beretnis Lampung) belum
memiliki pemahaman yang utuh dan mendalam terhadap pengertian dari
kearifan lokal masyarakat Lampung yakni P#/ Pesenggiri dan Muakhi. Menurut
M. Aqil Itham hal tersebut dapat dilihat baik dari faktor internal maupun
eksternal. Problem dari dalam (kekeliruan orang yang beretnis Lampung) dalam
memaknai P7i/ Pesenggiri, disebabkan; Pertama, ada kesenjangan antara generasi
tua (khususnya sesepuh adat, punyimbang dan keluarga) dengan generasi muda,
sehingga sosialisasi makna yang utuh dari konsep Pzl Pesenggiri tersumbat.
Kedna, tidak ada usaha yang mengarah pada aktualisasi dan re-interpretasi makna
Piil Pesenggiri tersebut dalam konteks perubahan sosial sekarang yang mengarah
pada pengembangan masyarakat. Ke#iga, nilai-nilai budaya yang dimiliki oleh
masyarakat etnis Lampung mengalami krisis dan menunjuk pada pudarnya
warisan masa lalu yang berharga. (Muhammad Aqil Irham, 1997, 45-406).
Sedangkan problem dari luar (masyarakat etnis non Lampung) adalah masih
masih persepsi tentang falasah hidup (kearifan lokal) termasuk budaya muakhi
yang dianggap hanya sekedar mengedepankan aspek prestise dan gengsi.
Padahal kearifan lokal dimaksud jika dipahami dengan seutuhnya dapat
digunakan sebagai media kohesi sosial baik intern masyarakat etnis Lampung
maupun masyarakat etnis non Lampung. Penggunaan term etnis Lampung dan
non etnis Lampung tidak dimaksudkan untuk menciptakan disparitas kedua
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etnis dimaksud, tetapi lebih pada unsur fakta yang ada serta untuk memudahkan
pengkategorian dalam pembahasan topik ini.

Kondisi heterogenitas yang terjadi di Lampung adalah karena program
transmigrasi yang digalakkan oleh pemerintah Orde Baru bahkan lebih jauh
sebelum itu. Proses asimilasi di Lampung sebenarnya berjalan baik karena
orang lLampung sendiri terbuka atas kehadiran pendatang melalui sifat
budayanya yakni Nemwui Nyimah (keramah tamahan). (Sulistyawati Irianto, 2004,
144). Hal inilah yang kemudian membuat identitas ke-Lampung-an sendiri
menjadi bias karena sekat-sekat etnisitas sudah berbaur dengan etnis lain
(pendatang).

Dengan semakin heterogenitasnya etnis maupun agama yang berada di
Lampung tidak membuat kawasan tersebut secara utuh sendiri lepas dari
konflik. Konflik (etnis) yang terjadi di Lampung agak berbeda sedikit dengan
daerah lainnya yang mayoritas dihasilkan karena adanya diskriminasi maupun
ctnifikasi terhadap etnis maupun agama tertentu. Konflik yang terjadi di
Lampung lebih banyak terjadi karena penonjolan identitas maupun
pengeksklusifikasi terhadap etnis maupun agama tertentu. Sebut saja misalnya
konflik yang terjadi pada November 2012 di Lampung Selatan antara etnis
Lampung yang beragama Islam dengan etnis Bali yang beragama Hindu
dikarenakan masalah komunikasi dan eksklusivitas Hindu Bali yang tidak mau
membaur dengan pihak lainnya sehingga memunculkan sikap arogansi terhadap
etnis Lampung.

Dalam konteks ini perlunya pemahaman secara integral dari kedua belah
pihak.  Nilai-nilai budaya lokal Lampung dalam hal ini harus menjadi
pemahaman logika bersama yang perlu dikembangkan dan dijunjung tinggi,
sebab jika “kaum pendatang” dapat memahami falsafah hidup masyarakat
Lampung, maka tentu akan muncul sikap saling menghargai dan menghormati
serta merasa memiliki dan terlibat dalam setiap kegiatan yang ada meskipun
mereka bukan penduduk asli Lampung. Menurut penulis hal ini sangat penting,
karena disamping hal tersebut sebagai sifat bawaan manusia yang berdimensi
sosial, juga tuntutan aktualisasi dari sifat tersebut adalah “hidup bermasyarakat”.
Sebaliknya, sebagai “tuan rumah” pada masyarakat asli Lampung akan muncul
rasa dihormati dan dihargai, sehingga nilai-nilai luhur tersebut betul-betul dapat
diaktualisasikan. Lebih jauh lagi, maka muncul suatu komunitas baru yang
saling menghargai dan menghormati kearifan lokal sebagai milik bersama —
meskipun memiliki latar belakang yang berbeda — , hingga pada akhirnya dapat
bersama-sama pula membangun bumi Lampung. Hal ini perlu ditekankan —
utamanya bagi masyarakat pendatang — kiranya adat-istiadat daerah asal
hendaknya tidak begitu mencolok, baik berupa simbol-simbol tertentu maupun
hal lainnya, bahkan diperlukan secara perlahan menyesuaikan dengan simbol-
simbol atau ornamen daerah Lampung, seperti Tapis, Siger, serta penggunaan
nama desa menjadi Pekon, menggunakan bahasa daerah Lampung sebagai alat
komunikasi, paling tidak akan memunculkan rasa kepemilikan terhadap
kekhasan Lampung. Kesemuanya itu akan melandasi terciptanya harmonisasi
umat beragama yang berbasis kearifan lokal.
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Oleh karena itu, kearifan lokal menjadi penting dan bermanfaat hanya
ketika masyarakat suatu daerah yang mewarisi sistem pengetahuan itu mau
menerima dan mengklaim hal itu sebagai bagian dari kehidupan mereka.
Dengan cara itulah, kearifan lokal dapat disebut sebagai jiwa dari budaya lokal.
Hal itu dapat dilihat dari ekspresi kearifan lokal dalam kehidupan setiap hati
karena telah terinternalisasi dengan sangat baik. Tiap bagian dari kehidupan
masyarakat lokal diarahkan secara arif berdasarkan sistem pengetahuan mereka,
dimana tidak hanya bermanfaat dalam aktifitas keseharian dan interaksi dengan
sesama saja, tetapi juga dalam situasi-situasi yang tidak terduga seperti bencana
yang datang tiba-tiba.
(http:/ /atietksmwrdn.blogspot.co.id/2014/06/pengertian-kearifan-lokal. html.)

Menarik apa yang diusulkan oleh Darmawan Salman, bahwa kearifan
lokal bisa berkontribusi untuk penyelesaian konflik yaitu; Pertama, artikulasi
kearifan lokal sebagai penanam budi baik bagi individu/aktor. Bila hikmah
kebijaksanaan yang menjadi isi kearifan lokal dapat menanamkan budi baik
kepada warga lingkungan sosialnya; sementara menekan emosi, nafsu dan
murka diri untuk toleran terhadap tindakan menyinggung, mengalahkan,
menyakitkan dan menghinakan dari orang lain adalah budi baik; maka dorongan
untuk konflik dan tindakan kekerasan dapat diredakan melalui penghayatan dan
pengamalan atas ucapan denotatif, konotatif, perspektif dan transformatif dari
kearifan lokal.

Kedna, artikulasi kearifan lokal sebagai basis modal sosial untuk
menegakkan kohesi sosial. Kearifan lokal adalah sumber norma, ia adalah
pranata sosial yang kepatuhan kepadanya karena kerelaan. Ia adalah bagi dari
unsur yang secara informal menjadikan anggota tatanan  dapat
mengkoordinasikan diri mewujudkan tujuan bersama, dan karena itu ia adalah
bagian dari modal sosial.

Kohesi sosial yang kuat memiliki toleransi tinggi atas sensitivitas
kesenjangan, ketidaksetaraan, eksklusivitas dan eksploitasi sebagai ladang bagi
tersemainya konflik berkekerasan dan tindakan kekerasan. Karena itu,
tempatkanlah kearifan lokal sebagai modal sosial yang sama urgensinya dengan
modal sumberdaya alam, modal kecerdasan dan kompetensi SDM, modal fisik
sarana/prasarana, modal teknologi dan finansial, didalam tata kelola tatanan.
Dibalik preskripsi kearifan lokal secara informal; persentuhan multipihak
pemerintah, civil society, dunia swasta, berbagai golongan dan lapisan
masyarakat didalam tatanan lokal, lintas horizontal tatanan lokal dan lintas
vertikal tatanan lokal; menjadi niscaya untuk difasilitasi secara berkala. Fasilitasi
itu hendaknya mengkondisikan dialog otentik antar pihak, dalam pertukaran
pengetahuan dan persinggungan latar kelembagaan yang berbeda; guna
mendorong relasi resiprosikal pewacanaan isu bersama, produksi dan
reproduksi saling kepercayaan, serta penumbuh-kembangan jejaring multipihak.

Ketiga, artikulasi kearifan lokal sebagai praktek teknis penyelesaian
konflik dan kekerasan. Sejumlah tatanan lokal mengembangkan praktek teknis
resolusi konflik dan kekerasan.
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(http:/ /alwyrachman.blogspot.co.id/2011/04/dapatkah-kearifan-lokal-
fungsional.html.)

Sedangkan John Haba melihat lima peran vital kearifan lokal sebagai
media resolusi konflik yaitu: Perfama, adalah kearifan lokal sebagai penanda
identitas sebuah komunitas. Identitas tersebut menunjukkan bahwa komunitas
tersebut memiliki budaya perdamaian yang berarti menunjukkan komunitas
tersebut merupakan komunitas yang beradab. Hal ini dikarenakan konflik
merupakan simbolisasi kultur barbatian. Tentunya dengan memiliki kearifan
lokal, komunitas tersebut ingin menceritakan dirinya sebagai komunitas yang
cinta damai.

Kedna, kearifan lokal sendiri menyediakan adanya aspek kohesif berupa
clemen perekat lintas agama, lintas warga, dan kepercayaannya. Dalam konteks
ini kearifan lokal dapat diartikan sebagai ruang maupun arena dialogis untuk
melunturkan segala jenis eksklusivitas politik identitas yang melekat diantara
berbagai kelompok. Adanya upaya menjembatani berbagai lintas kepentingan
tersebut adalah upaya untuk membangun inklusivitas dalam meredam potensi
konflik yang lebih besar lagi.

Ketiga, berbeda halnya dengan penerapan hukum positif sebagai media
resolusi konflik yang selama ini jamak dilakukan oleh para penegak hukum kita
kesannya “memaksa”. Hal inilah yang menjadikan resolusi konflik dengan
hukum positif sendiri justru sifatnya artifisial dan temporer meskipun memiliki
kekuatan hukum tetap.

Keempat, kearifan lokal memberi warna kebersamaan bagi seluruh
komunitas dan dapat berfungsi mendorong terbangunnya kebersamaan,
apresiasi, sekaligus sebagai sebuah mekanisme bersama menepis berbagai
kemungkinan yang dapat meredusir, bahkan merusak solidaritas komunal, yang
dipercaya berasal dan tumbuh diatas kesadaran bersama, dari sebuah komunitas
yang terintegrasi.

Kelima, kearifan lokal akan merubah pola pikir dan hubugan timbal balik
individu dan kelompok, dengan meletakkan di atas kebudayaan yang dimiliki.
Maka bisa dikatakan bahwa kearifan lokal bentuk sintesa dari unsur sosio-
kultural dan sosio-keagamaan yang tujuannya adalah merekatkan hubungan
antar sesama masyarakat yang tereduksi perebutan kepentingan politik maupun
ekonomi. (John Haba, 2008, 334-335).

Semakin jelas bahwa kearifan lokal dapat dijadikan sebagai opsi dalam
resolusi konflik komunal dalam masyarakat heterogen. Ragam kearifan lokal
sebagai budaya perdamaian juga turut memberikan kontribusi dalam menjaga
solidaritas dan harmoni antar lintas masyarakat. Karena nilai dan praktek
kearifan lokal tersebut sesungguhnya bersifat luhur dan universal. Nilai-nilai
bersosialisasi, menghormati, bergotong royong serta persaudaraan dalam
kearifan lokal masyarakat Lampung adalah sesuatu yang luhur. Oleh karena itu
modal sosial tersebut yang terumuskan sebagai konsep alamiah yang muncul
dalam masyarakat yang berbudaya dapat diwarisi dan dikembangkan sebagai
keunggulan lokal (lecal genins) yang dapat berguna sebagai resolusi konflik
sehingga pembangunan yang kreatif dan partisipatif dapat terwujud.
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Komitmen Bersama

Sosiolog kenamaan — Talcott Parsons — mengatakan jika suatu bangsa
(daerah) ingin tetapi eksis, maka setidaknya harus memiliki empat paradigma
tungsi yaitu Adaptation, Goal attainment, Integration, dan Latent pattern-maintenance
(AGIL). Adapatation menunjuk pada kemampuan sistem menjamin apa yang
dibutuhkannya dari lingkungan serta mendistribusikan sumber-sumber tersebut
ke dalam seluruh sistem. Adapun Goal/ attainment menunjuk pada pemenuhan
tujuan sistem dan penetapan prioritas di antara tujuan-tujuan itu. Sedangkan
Integration yaitu koordinasi serta kesesuaian bagian-bagian dari sistem sehingga
seluruhnya menjadi fungsional. Dan Lafent pattern-maintenance menunjuk pada
masalah bagaimana menjamin kesinambungan tindakan dalam sistem sesuai
dengan beberapa aturan atau norma-norma.(Talcott Parsons, cc. Margareth M.
Poloma (ed.), 2010, 180-181) juga (George Ritzer dan Douglas J. Goodman,
2012, 121)

Teori Parsons tersebut — jika ditarik dalam konteks wilayah Lampung —
setidaknya mengingatkan kepada masyarakat Lampung akan pentingnya
kemampuan beradaptasi, baik terhadap individu/kelompok lain serta
beradaptasi dengan perubahan dan kemajuan dunia yang begitu pesat.
Masyarakat yang nota bene adalah hidup dalam suatu wilayah/daerah, harus
memiliki tujuan bersama. Tujuan bersama ini cukup penting, sebab jika terjadi
ketidak sepakatan terhadap sebuah tujuan bersama, maka akan terjadi konflik,
pertikaian bahkan pertempuran antar masyarakat dimana hal itu akan sangat
merugikan bagi kelanggengan masyarakat itu sendiri. Dengan adanya tujuan
bersama, masyarakat akan memiliki motivasi yang tinggi dan kuat untuk
menjadikan hidup secara damai dan harmonis serta menjadikan hidup akan
lebih baik dari waktu ke waktu.

Aspek lain yang diperlukan adalah integrasi yang dibangun secara
bersama-sama dengan kesadaran yang tinggi tanpa melihat adanya perbedaan
latar belakang masing-masing, apalagi bagi masyarakat yang plural. Suatu
integrasi yang dibangun bersama-sama tersebut dalam konteks wilayah
Lampung merupakan sebuah pandangan hidup (world view) yang dijadikan
rujukan bersama karena nilai-nilainya bersifat mendasar dan universal serta
bersifat egaliter atau kesederajatan. Rujukan bersama tersebut tidak lain ialah
kearifan lokal.

Lalu yang terakhir adalah kemampun masyarakat memelihara perilaku
budaya yang telah tertanam secara berurat dan berakar dalam jiwa sanubari
masyarakat Lampung. Perilaku budaya yang dimaksud adalah seperti gotong
royong, musyawarah, tolong menolong, toleransi dan saling menghargai serta
berkepercayaan terhadap sesuatu yang menguasai alam semesta. Perilaku
budaya tersebut tidak boleh bergeser menjadi perilaku budaya yang tidak sesuai
apalagi bertentangan dengan perilaku budaya semula. Sebab jika terjadi suatu
perubahan dengan perilaku budaya lain yang asing, hal itu berarti disatu sisi,
telah menyebabkan teralienasinya perilaku budaya lama yang telah diwariskan
secara turun menurun oleh para tokoh adat Lampung. Sedangkan disisi lain,
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sangat boleh jadi perilaku budaya lain yang dianggap baru tersebut tidak sesuai
dengan watak dan karakter masyarakat Lampung bahkan malah bertentangan
bertentangan, sehingga mencitrakan manusia yang memiliki watak dan karakter
negatif, karena tidak sesuai lagi dengan citra budaya awalnya.

Oleh karena itu yang diperlukan adalah adanya komitmen bersama
(masyarakat asli dan pendatang) dalam mewujudkan kearifan lokal Lampung
sebagai sesuatu yang bermanfaat serta menjadi paradigma berpikir dan
bertindak, agar supaya konflik diwilayah ini dapat dieleminir. Kearifan lokal
bukanlah suatu yang hampa dan kosong tanpa makna, akan tetapi terkandung
nilai-nilai etik, spirit perjuangan dan mempertahankan hidup, egalitarinisme,
kolektivisme, tolong menolong yang berlaku secara universal.

Adanya komitmen bersama dalam mengaktualisasikan kearifan lokal
masyarakat Lampung menjadi sesuatu yang mendesak, sebab nilai-nilai dan
norma yang sejatinya bersifat luhur tersebut akan memiliki nilai manfaat,
manakala adanya kesanggupan secara komit dari masyarakatnya untuk
menjadikan kesemuanya itu sebagai etika dan rujukan dalam berinteraksi. Jika
tidak memiliki komitmen, maka nilai-nilai kearifan lokal tersebut hanya menjadi
hiasan yang tersimpan dalam etalase.

Upaya pelesterian dan pewarisan terhadap kearifan lokal masyarakat
Lampung seharusnya menjadi proyek bersama seluruh elemen (pemerintah dan
masyarakat) yang ada di Lampung serta menjadi paradigma berpikir bersama
agar kearifan lokal yang dimiliki dapat “membumi” schingga menjadi solusi
dalam menciptakan perdamaian di Provinsi yang terkenal dengan sebutan Sa/
Bumi Ruwa Jurai.

Penutup

Setiap budaya memiliki kearifan tersendiri dalam menyiapkan
permasalahan hidup yang dihadapi, termasuk didalamnya bagaimana suatu
kelompok atau komunitas tertentu menyelesaikan konflik yang mereka hadapi
atau yang sering disebut sebagai kearifan lokal (lcal wisdom). Lampung
merupakan provinsi yang plural karena terdapat berbagai macam suku, agama,
ras dan lain sebagainya. Kesemuanya itu menyimpan potensi konflik cukup
laten, bahkan jika tidak dikelola secara bijak dapat berujung pada dis-integrasi.

Salah satu cara yang bisa digunakan dalam mengantisipasi dan mengatasi
konflik adalah dengan menggunakan media kearifan lokal. Nilai-nilai luhur dan
universal dalam sebuah kearifan lokal seperti Pzi/ Pesenggiri dan Muakhi dalam
masyarakat Lampung sesungguhnya memiliki signifikansi untuk dikembangkan
dalam lokus pemikiran “seluruh masyarakat Lampung”.

Adanya keanekaragaman jika tidak di manage sedemikian rupa, maka bisa
menimbulkan problem tersendiri bagi wilayah ini. Oleh karena itu, Lampung
sebagai wilayah yang plural (suku, agama, budaya, ras, golongan dan lain
sebagainya), maka mind set yang harus melekat dalam setiap individu yang harus
dikembangkan adalah budaya saling menghormati, menghargai, toleransi,
persaudaraan dan gotong royong yang kesemuanya itu terangkum dalam
kearifan lokal masyarakat Lampung.

61



IAIN Raden Intan Lampung, November 1-4‘“, 2016

Daftar Pustaka

Arifin, Samsul. (2009). Studi Agama; Perspektif Sosiologi dan Isu-Isu Kontemporer,
Malang: UMM Press.

Cooley, Frank L. (1987). Mimbar dan Tabta, Jakarta: Pustaka Sinar Harapan.

Haba, John. (2008). “Revitalisasi Kearifan Lokal: Studi Resolusi Konflik di
Kalimantan Barat, Maluku, dan Poso”, dalam Irwan Abdullah dkk.
(ed.), Agama dan kearifan Lokal Dalam Tantangan Global, Yogyakarta:
Pustaka Pelajar.

Irham, Muhammad Adqil. (1997). Falsafah Piil Pesenggiri dan Kebidupan Keagamaan
Magsyarakat Etnis Lampung Pepadun dalam Menghadapi Transformasi Budaya
Global (Studi Hubungan Nilai-nilai Budaya dan Agama), Bandar Lampung:
Puslit IAIN Raden Intan Lampung.

Irianto, Sulistyowati. (2004), “Piil Pesenggiri; Modal Budaya dan Strategi
Identitas Lampung”, dalam Sosial Humaniora, Vol. 15. No. 2.

Kurtz, Lester. (1995). Gods in the Global 1 illage, California-London-New Delhi:
Pine Forge Press.

Mudzhar, M. Atho. (2003). “Pluralisme, Pandangan Ideologis, dan Konflik
Sosial Bernuansa Agama”, dalam Moh. Soleh Isre, Konflik Etno Religins
Indonesia Kontemporer, Jakarta: Puslitbang Kehidupan Beragama.

Nurdin, A. Fauzie. (2009). Budaya Muakhi, Y ogyakarta: Gama Media.

Parson, Talcott. (2010). “Teori Sistem Umum: Suatu Gerakan ke Arah
Kesatuan Teori Ilmu Perilaku”, dalam Margareth M. Poloma (ed),
Sosiologi Kontemporer, terj. Yasogama, Jakarta: Rajawali Pers.

Ratnawati, (1992). Pengkajian Nilai-Nilai Lubur Budaya Spiritual Bangsa Daerah
Lampung, Jakarta: Departemen Pendidikan dan Kebudayaan .

Ritzer, George dan Douglas J. Goodman, (2012). Teori Sosiologi Modern, tet;j.
Alimandan, Jakarta: Kencana.

Sudjangi (Peny.), (1997). Profil Kernkunan Hidup Umat Beragama; Bingkai Sosio-
Kultural Kerukunan Hidup Antar Umat Beragama di Indonesia, Jakarta:
Balitbang Agama.

Suyatno, Suyono. “Revitalisasi Kearifan Lokal Sebagai Upaya Penguatan
Identitas Keindonesiaan, dalam
http://badanbahasa.kemdikbud.go.id/lamanbahasa /artikel /1336

Zarkasi, Ahmad. (2014). Isiam dan Budaya Lampung (Aktualisasi Nilai-Nilai Budaya
Lokal), Bandar Lampung: Aura Puslishing.

62



Proceeding of The 16™ Annual International Conference on Islamic Studies (AICIS)

INTERNAL DYNAMICS WITHIN HADHRAMI ARABS IN
INDONESIA: FROM SOCIAL HIERARCHY TO ISLAMIC
DOCTRINE

Syamsul Rijal
(PhD Candidate at ANU Australia)
Lecturer at Fakultas Dakwah & Komunikasi IAIN Antasari Banjarmasin
JL A. Yani KM. 4,5 Banjarmasin, Kalimantan Selatan
Email: syamijal@yaboo.com

Abstract: This paper examines the current landscape of Hadbrami Arab Community in
Indonesia. 1t aims to understand the internal fissures that affect the cobesion
within the community. Previous scholars have analysed the conflicts within
Hadbrami community due to Yemeni traditional stratification and nationalist
orientation during colonial era. However, they do not continue analysing the
contemporary state of Hadbramis in Indonesia. This paper focuses on the
contemporary era and argues that doctrinal contest and competition for religions
anthority bave dominated the dynamics of conflict within Indonesian Hadbrami
community. The paper raises the debates on Shi'ism within sayyids and
Salafism within AlIrsyad Al-Islamiyyah. It suggests that political, social, and
cultural transformations have shaped Hadbrami commmunity in Indonesia.

Keywords: Hadhrami, Conflict, Sunni-Shi’a, Salafi

Introduction

Since the early 20™ century, Hadhrami communities in the Netherlands
East Indies have experienced a changing relationship within their own
communities. The traditional social stratas, which had been transplanted to the
Indies from Yemen, came under growing challenge. The dispute over the sayyid
privileged status divided Hadhrami into conservative and reformist groups.
Jamiat Khair and Rabithah Alawiyah represented the conservative Hadhrami,
while Al-Irsyad represented the reformists. These groups continue to exist
today. Several scholars have analysed the changing identities of Hadhrami
community during colonial era (Mobini-Kesheh, 1999; Jonge, 1993; Haikal,
1986). However, the contemporary relationship within the community has
attracted few scholars (eg. Slama, 2005, 2011, 2014; Bamualim, 2011). In the
contemporary era where Hadhrami have become more integrated to Indonesian
society, there have been few conflicts within the community as happened in the
past. The community have currently experienced internal division over
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doctrinal issue due to the coming of Muslim groups such as Shi’a and Salafi.
The conversion of Hadhrami individuals to Shi’ism has divided the sayyid
community which is strongly identified as traditional Sunni or aswgja. In the
meantime, non-sayyids who affiliated with Al-Irsyad have also been divided in
response to growing Salafi influence within the organisation.

This paper explores the current landscape of the Hadhrami community
by examining the contestation occurring from colonial to post-colonial
Indonesia. It aims to understand the internal fissures that affect the cohesion
within the community. It analyses factors that have united or divided the
community in contemporary Indonesia. It argues that while the conflict in the
colonial-era was centred on the issue of Hadhrami traditional hierarchy and
nationalist orientation, the current conflict has been largely driven by the
competition of religious authority. It includes the conflict between Sunni and
Shi’a sayyids as well as between two competing groups of Al-Irsyad i.e Al-Irsyad
Al-Islamiyah and Perhimpunan Al-Irsyad. In this regard, both sayyid and Irsyadi
feel that their religious and cultural identity has been challenged by Shi’a and
Salafi. This situation led both groups to assert their religious and communal
identity.

The first part of this paper provides a short background of Hadhrami
and their stratification system in Hadhramawt. The second part discusses the
internal conflict among Hadhrami in the Netherlands East Indies that occurred
between sayyid and Irsyadi communities. The last part examines the current
discord within Hadhrami communities by comparing internal conflict in both
sayyid and Irsyadi community. It also analyses factors that caused a friction and
tension within each Hadhrami group.

Hadhrami and Social groups in Hadhramawt

Majority of Arab communities in Indonesia originally came from
Hadhramawt. Hadhrami society comprises several groups who “largely married
among themselves, shared a common array of occupational statuses, and bore
tangible and intangible markers of group identification” (Boxberger, 2002, p.
17). According to Bujra, stratification is an important aspect of the society
(Bujra, 1971, p. xiv). The stratification system divides the population into three
general stratum based on their descent: the sayyid (or sada, syeds, alawiyyin,
ba’alawi, or habaib); mashaikh (scholars) and gabail (tribesmen); and the masakin
(poot) and du'afa’ (weak) [Bujra, 1971, p. 13; Mobini-Kesheh, 1999, p. 25]. The
top class among the social groups are the sayyid. The group consists of people
who claim to be descendants of the Prophet Muhammad through the line of his
grandson Husayn. This group is considered to have the strongest lineage and
highest religious status in the society (Bujra, p. 13).

Due to their noble lineage, the sayyid came to be revered in Hadhramawt
as teachers of Islam, imams (prayer leaders), and mediators in tribal conflicts
(Mobini-Kesheh 1999, p. 25; Boxberger, 2002, p. 20). The sayid were
distinguished symbolically from other groups by receiving the honorifics sayyid
(literally “master”) or habib (beloved) for men and sharifa, habiba, ot sayyida for
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women (Boxberger, p. 20; Mobini-Kesheh, p. 25). The community also showed
respect by kissing their hands (fagbz)) and greeting them before others in social
and religious settings (Boxberger: 21).

The second stratum in Hadhrami society included the mashaikh (scholars)
and gabail (tribesmen). Both groups traced their descent from a distant ancestor
known as Qahtan, the eponymous ancestor of the Southern Arab (Bang, 2003,
p- 13). They enjoyed their status as religious elites and leaders in Hadhramawt
before the coming of sayyids, who displaced them as the pre-eminent religious
leaders. Qabail (sing. gabila) are tribesmen who “occupied and controlled most
of the countryside, carried arms, and were considered less devout” (Mobini-
Kesheh, p. 25). Lineage has defined the identity and affiliation of tribal
members, and with blood connection they are expected to receive mutual
support and protection (Boxberger, p. 25). This group is also known for the
high importance they placed on sharaf (honor), which was associated with the
ability to bear arms and defend one self and one’s family (Mobini-Kesheh, p.
25-26; Boxberger, 2002, p. 26). The best example of gabail is the Kathiri and
Qu’ayti, two ruling tribes which competed for power in historical Yemen.

The third level of stratification was occupied by the masakin (poor) and
dn'afa’ (weak). They have neither descent connection to the Prophet nor to al-
Qahtan. Besides, they also had no ancestors who served as religious leaders
(Bujra, 1971, p. 14). The lowest stratum among all was occupied by @bid
(slaves) who were of African origin and had been brought to Yemen in 1860s.
Some of them served as soldiers under the Qu’ayti and Kathiri sultanate, while
others served as household servants under private families (Boxberger, p. 34-
35).

Hadhrami and internal conflict in Colonial Indonesia
Equality and Revival

The identity of the Hadhrami in the Netherland East Indies was shaped
by social-political factors related to both domestic and global developments.
The colonial system in Indonesia as well as the spread of Islamic reformism in
the 20™ century influenced the undermining of the stratification system of
Hadhrami. The sayyid group, who enjoyed elevated religious and social status
from their fellow Hadhrami and local Muslim societies, were caught up in such
developments. This happened against the backdrop of the Hadhrami
awakening (nabda hadhramiyya) at the dawn of the twentieth century (Mobini-
Kesheh, 1999, p. 34). In colonial times, the Hadhrami community was
categorized as Foreign Orientals and placed under the European class, but
above the ‘natives’. They were also subject to Dutch policies that limited their
mobility (Jonge, 1993, p. 79). The Hadhrami awakening aimed to bring
awareness to Arabs regarding social equality and progress by adopting modern
ideas and institutions. In the early 20 century, the Hadhrami came to assert
their belonging and allegiance to their homeland, Hadhramawt (Mobini-
Kesheh, 1999, p. 34).
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There were three modern social institutions that characterized the
Hahrami awakening: voluntary organisations, modern schools and newspapers
(Mobini-Kesheh, 1997, p. 233). The carliest enactment of Hadhrami awakening
was the establishment of the first modern organization for their community,
Jamiat Khair (the Association for the Good) in Batavia in 1901. The founders
of the organisation were sayyid, but in the leadership structure there were a few
non-sayyid. Since the core program of the organisation lay in the field of
education, they established Islamic schools in Batavia and Bogor that adopted a
modern approach with text books, and Western sciences, as well maintaining
the teaching of traditional religious subjects (Mobini-Kesheh, 1997, p. 233). To
ensure the quality of religious studies and Arabic, they recruited a number of
teachers from the Middle East (Noer, 1980, p. 69).

Discord among Hadhramis started when teachers recruited from the
Middle East came to teach in the Jamiat Khair School. The most influential
figure was the Sudanese Ahmad Surkati who had studied and taught in Mecca.
During his long stay in Mecca, Surkati adopted the Egyptian ideas of Islamic
reformism and became active in the modernist movement (Jonge, 1993, p. 81;
Mobini-Kesheh, 1999, p. 54). The idea of Islamic reformism was propagated by
Egyptian reformers such as Jamal al-Din al-Afghani (1838-1897), Muhammad
‘Abduh (1849-1905), and Rashid Rida (1865-1935) at a time when the Muslim
world was largely under European colonialism. The main aspiration of this
movement was to reform Islam from within, arguing that the decline of Islamic
civilization was due to the degeneration and corruption of Islam. It therefore
promoted a return to the poor sources of Islam, the Qur’an and Hadith, while
adopting the modern development (Leaman, 20006, p. 108). Surkati came to take
up a position as inspector of Jamiat Khair schools, thereby contributing to the
growth of the schools. He and other intellectuals infused the spirit of Islamic
reformism in the schools. His reformist view became the immediate cause of
conflict within the Hadhrami society. In 1912, he went to Solo to visit his
friend, Awad Sungkar Al-Urmei. In a meeting with his friend he was told about
a female sayyid (sharifa) in Solo who lived with a Chinese man outside matriage
due to economic reasons. Surkati suggested helping the sharifa by separating her
from her partner and seeking a Muslim man to marry her. Asked about the
marriage status between a sharifa and a non-sayyid, he pronounced that such
marriage is allowed according to Islamic law (Badjerei, 1996, p. 28-29). On
another occasion, he criticized the practice of hand kissing for sapyids and
attacked what he saw as the self-exaltation and delusion of their holiness
(Jonge, 1993, p. 81). His views aroused indignation among conservative sayyid
leaders of Jamiat Khair in Batavia eventually forcing Surkati to resign from his
position in Jamiat Khair (Mobini-Kesheh, 1999, p. 55).

The resignation of Surkati triggered a deeper division within the
Hadhrami community and led to the creation of new Hadhrami organisation
with a reformist outlook. He gained support mostly from non-sayyids.
Persuaded by reform-minded Hadhrami, most notably the Arab kapitein (a
community leader appointed by the Dutch) Syaikh Umar Yusuf Umar
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Manggus, Surkati cancelled his intention to return to Mecca and later founded
his own school, Madrasah al-Irsyad al-Islamiyyah (Islamic School for Guidance)
[Badjerei, 1996, p. 32; Affandi, 1999, p.13]. Following this, in 1914 Surkati and
his friends established an organisation for supporting the operation of the
schools under the name Jamiyat al-Islah wal-Irsyad al-Arabiyyah (Arab
Association for Reform and Guidance) (Mobini-Kesheh, 1999, p. 56). Echoing
the reformist movement in Egypt, Al-Irsyad sought to purify Islam of
superstition and innovations as result of its interaction with localities, and
return to the religious foundation i.e. the Qur’an and the Hadith. At the Arab
community level, the organisation strove to abolish the traditional Hadhrami
stratification system that was inherited from Hadhramawt (Jonge, 2004, p. 378;
Noer, 1987, p. 12).

The rapid development of Al-Irsyad and its continuing challenge to
sayyids created a long period of hostility between them. Established in Batavia,
Al-Irsyad spread rapidly to other cities in Java and islands of the Indies. As a
response to the success of Al-Irsyad, in 1927 several sayyid established an
organisation for their community called Rabithah Alawiyah, the Union of the
Descendants of the Prophet. This organisation opposed attempts by the
Irsyadis (followers of Al-Irsyad) to remove privilege position of the sayyid
(Jonge, 1993, p. 378). Rabithah has an institution called al-Maktab al-Daimi
(Daily Office) which serves to preserve sayyid history and record their
genealogy. In 1940, the institution recorded 17,764 sayyid with their genealogies
from various parts of Indonesia (AD-ART Rabithah Alawiyah).

The different stance between Al-Irsyad and Rabithah Alawiyah led them
to oppose cach other either through words or actions. Their debates were
published in Arabic papers, pamphlets, and brochures where each group
defended their position and attacked their rival (Jonge, 1993, p. 82). The debate
revolved around three main areas of Hadhrami custom: “the kissing of sayyid's
hands, the ban on marriage between a sayyid's daughter and a non-sayyid, and the
use of the title “sayyid” (Mobini-Kesheh, 1999, p. 92). Mobini-Kesheh (1999)
observed that the debate over sayyid status was expressed in terms of Hadhrami-
ness. In this sense, each group claimed that they were more Hadhrami than
others. To the sayyids, obedience to the traditional stratification system was the
essence of Hadhrami identity, while for non-sayyids the tradition was imposed
by sayyid whom they regard as “intruders” to Hadhrami society. In this regard,
Irsyadis sought to be ‘modern’ while maintaining their Hadhrami identity
(Mobini-Kesheh, 1999, p. 92). A culminating point of the debate was the
decision of Al-Irsyad to desacralize the title “sqyyid’. Al-Irsyad's congress in
1931 in Batavia decided that the title sayyid was not exclusive to a particular
group (sayyids) but could be addressed to anyone who deserves espect,
regardless their lineage. For them, the title “sayyid’ should be equated to
“mister” or “sit” in general use. By this, Al-Irsyad suggested that any person
has the right to use such a tittle. This decision appalled the sayyids who feared
the loss of their atistocratic privileges (Jonge. 1993, p. 82). The sayyids fiercely
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rejected the idea and argued that “the title “sayyid” was long established by
custom in Hadhramawt, in the Indies, and other parts of the Islamic world”
(Mobini-Kesheh, 1999, p. 105). Moreover, they contended that the title had to
be preserved in order to follow Islamic law that especially applies to
descendants of the Prophet, such as the law of kafz'ah (equivalence) in
marriage. The title was important for sayyid because it could remind their
offspring to undertake their religious responsibility in societies (Mobini-
Kesheh, p. 106). The polemic between the two groups resulted in serious riots
and violence. In Bondowoso, for instance, several Irsyadi who pushed forward
during prayer in a mosque were killed by sayyids (Jonge, p. 1993, p. 84).

Both sayyids and Irsyadis petitioned the Dutch Government on the issue
of sayyid status. The sayyids, under the Rabithah organisation, sought legal
recognition of their title, but the Irsyadi asked the government to be neutral in
the conflict by rejecting the sayyid’s demands. The government finally decided
that it would not fulfil the sayyid’s wishes. The conflict was finally over due to
the role of new generation of sayyids who preferred to focus on the issue of
education rather than extending their battle with Irsyadi (Mobini-Kesheh, 1999,
p- 107). In the meantime, younger generation Irsyadis, along with some
progressive sayyid who were born in Indonesia (muwallad), opposed the division
within Hadhrami community and sought to integrate them into Indonesian
society by establishing the Persatoecan Arab Indonesia (PAI), the Union of
Indonesian Arabs (Jonge, 1993, p. 80).

Hadhrami in Contemporary Indonesia: Internal Divisions and Growing
Sectarianism
The Current Sunni-Shi’a Division within Sayyid Community

The friction within the Hadhrami-sayyid community over the Shi’a issue
has occurred at both the leadership and grassroots level. However, the dispute
among sayyid leaders is more exposed in media than from the grassroots.
Several sayyid told me that the doctrinal tension occurred in the community due
to the rising Shi’ism in Indonesia in the wake of Iranian revolution in 1979. The
charisma of Ayatollah Khomeini, who is also a sayyid, with his success in leading
the revolution, made him an appealing figure among sayyid community in
Indonesia. He was regarded as a brave Muslim scholar and leader who opposed
a tyrant government, back up by US, only through sermons and brochures
(Interview with Habib Hasan Daliel, January 28, 2013). A popular preacher in
Malang, Habib Jamal b. Ba’agil, told me that the conversion of young
Hadhramis to Shi’ism was also due to the absence of ulama idols from
Hadhramawt whom could become reference for Hadhrami-sayyids in 1980s and
1990s (Interview with Habib Jamal b. Ba’agil, March 25, 2013). This was the
result of the severing of ties between Indonesia and Yemen after the Socialist
won power in Sana’a from 1967 to 1990. This affected the conversion of young
generations of sayyid to Shi’a. This was indicated, for instance, by the story of
Husein Shahab, who went to study in Iran several months after the revolution.
His previous motivation to study in Qum initially was more educational than
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doctrinal. In time, though, he converted to Shi’ism (Zulkifli, 2013, p. 61-62).
Conversion to Shi’ism has increased among Hadrami, as well Indonesians in
general, after the return of the graduates from Iran. Many of them became
preachers and writers, and founded Shi’ite educational institutions and religious
learning centres. As observed by Zulkifli, the majority of students at the Shi’i
YAPI pesantren in Bangil have been dominated by Indonesian Arabs (Zulkifli,
2013, p. 144).

The growing conversion of young sayyids to Shi'ism caused deepening
concerns in Sunni-Shafi’t Hadhrami community. Some habaib told me that the
Shi’a issue has led to disputes and splits within sayyid families. There are cases of
Sunni parents repudiating their children who converted to Shi’ism. Several
divorces also happened when one spouse found the other had converted to
Shiism (Interview with Syafiq, August 12, 2015; Alwi al-Kaff, August 13, 2015).
Sayyid families who are tolerant to Shi’ism or seek to maintain harmony within
their family tend to be silent on the matter if they know that one of their family
members are Shi’a. In organisational and educational settings, tension also
occurred. The leader of Ahlul Bayt Indonesia (ABI), one of the main Shi’ite
organisations in Indonesia, Habib Hasan Dalil al-Aydarus, was fascinated with
Ayatollah Khomeini when he, along with his Sunni colleague, Habib Rizieq
Shihab, studied in the Saudi Arabia. When returning to Indonesia, he dedicated
himself to teaching at his former school, Jamiat Khair in Jakarta. However,
when the school’s principal and teachers found that he had ‘converted’ to
Shi'ism (Interview with Syauqi, February 2, 2013). He was censured and
eventually resigned. Habib Hasan later established Ahlul Bayt Indonesia
together with his Shi’i friends.

Albayyinat and Anti-Shi’a

The vast majority of sayyid religious scholars and preachers in Indonesia
maintain that their ancestors are Sunni. They emphasize that Sunni Islam is
integral to the identity of Hadhrami sayyid ever since their ancestor’s migration
to Indonesia and until now. They regard Shi’a a new and disturbing
development among sayyid. Most preachers I met argue that Shi’a is a deviant
sect within Islam. In countering Shi’ism, most Sunni habazb prefer to focus on
peaceful preaching and education rather than through a public agitation or
vigilante action. Claiming to follow the ethics of the Tariga ‘Alawiyah (‘Alawi
spititual path), most habaib prefer not to mention their Shi’a rivals by name in
their sermon. However, some habaib do openly oppose Shi’ism in their
preaching and writings.

Habaib resistance to Shi’ism took a tangible form with the establishment
of Albayyinat in 1988. This movement was founded by several babaib in Java
including Habib Ahmad b. Zein Al-Kaff of Surabaya, Habib Thohir b.
Abdullah Al-Kaff of Tegal, Habib Abdul Qadir Al-Haddad of Malang, and
Habib Ahmad Assegaf of Bangil (Interview with Habib Achmad b. Zein Alkaff,
March 13, 2013). Although it was founded in 1988, its name began to appear in
public after the fall of the New Order. Its website stated that the emergence of
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the group was driven by the growing development of Shi’ism in Indonesia
bringing religious teaching that had ‘deviated’ from the Prophet’s teaching. It
asserted Shi’is condemn and insult the Companions of the Prophet (Albayyinat
n.d). Albayyinat calls itself Sunni group that seeks to protect Sunni Muslims
from the spread of Shi’ism. Despite the vatious types of Shi’ism, Albayyinat
regards it as single face which is all deviant and, therefore, an enemy of Islam.
The group’s activities focus on socialization and preaching on the danger of
Shi’a through publications and the internet, trainings, seminars, and sermons.
The group has also built a collaboration with Muslims organisations, either
traditionalist or Salafi, in opposing Shi’ism. Despite their limited activity,
Albayyinat’s voice is getting louder in media and has contributed in inciting
intolerance and violence to Shi’a community.

The chairman of Albayyinat, Habib Achmad b. Zein Al-Kaff, has sharply
criticized Shi’as and condemned Muslim leaders who he sees as tolerant to
Shi’ism, including Aabaib. He has been popularly invited by vatious
organisations, whether traditionalist or reformist to give anti-Shi’a talks and
cadre training. He urges the solidarity of all Sunni Muslims, including the
Salafists, to fight against Shi’a as a common enemy. Not only attacking the Shi’i
leaders and their institutions, he also criticizes moderate Muslims who seek to
build a harmony with Shia.

Attacking Fellow Habaib

Criticizing and denouncing fellow Aabasb publicly is a recent
phenomenon among habaib in Indonesia. This is largely due to theological
issues. Habib Achmad of Albayyinat is a good case on this matter. In several
public sermons and seminars, Habib Achmad strongly criticized fellow habaib
who have converted to Shi’ism. He regards this phenomenon as a blight on
sayyid community. He argues that Sunnism is the core identity of habaib since
their eatliest ancestor in Yemen, Ahmad b. Isa al-Muhajir. In a seminar entitled
“Why Shi’a are not Muslim” on February 2014 in Surakarta, Habib Achmad
stated “if there are habaib becoming Shi’i, (it means) they have become traitors
to their ancestor (the Prophet). If they do not walk along the path of “Alawiyyin,
they are not babaib anymore” (Kiblat, 2014).2> In my interview, he expressed his
dissatisfaction with the Rabithah Alawiyah which he accused of not serious by
countering Shi’ism, although it bases its religious principles on Sunni Islam. He
urges that the Rabithah to adopt the anti-Shi’i program that Albayyinat
proclaims. He suspects that its failure to tackle Shi’sm is due to the fact that
some Rabithah leaders have Shi’a relatives. He mentioned the case of the
general chairman of Rabithah Alawiyah, Habib Zen Umar b. Smith, who has a
Shi’a brother-in-law, a famous religious singer, Haddad Alwi (Interview with
Habib Achmad b. Zein Alkaff, March 13, 2013).

25 Habib Achmad’s talks and interviews on Shi’ism is often exposed by conservative online media
such as www.kiblat.net., www.voa-islam.com., www.arrahmah.com., www.hidayatullah.com.,
www.eramuslim.com., and www.antiliberalnews.com.
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One of Habib Achmad’s targets is the famous Muslim scholar and the
prolific writer Professor Quraish Shihab, who is a sayyid. Quraish is a former
rector of the State Institute for Islamic Studies (IAIN) of Jakarta (1992-1998)
and a former Minister of Religious Affairs (1998). He pursued Islamic studies at
the Al-Azhar University, Egypt, from undergraduate to doctoral level. Although
Quraish has descent from the Prophet, he avoids using the tittle sabib and does
not wear specific clothing that identifies him as babib. Quraish is populatly
known as a moderate ulama whose views and works have a wide appeal to
many Muslims in Indonesia. He has produced numerous books on Islam and a
complete volume of Qut’anic exegesis (Kitab Tafsir). Despite his moderate
views, aspects of his thought have been criticized by Islamist and conservative
groups in Indonesia. One of those is his idea to bridge the distance between
Sunnis and Shi’is, such as set out in Sunni-Shi'i Holding Hands: Is it Possible? The
book examines the similarities and differences in terms of theological doctrines
between both groups. For Quraish, the difference between the two is not
significant, and therefore, he advocates unity and enjoins Indonesian Sunni
Muslims live in harmony with Shi’a. In response to this book, Habib Achmad
condemned idea of bridging (fagrib) the two groups and argued that Shi’as are
non-Muslims due to their incorrect theology. He likens Sunni and Shi’a to water
and oil that can never mix. This was due to the sharp differences between the
two in both doctrinal pillars (wshul) and branches (furu’). Ushul is related to
pillars of religion while furu is related to practices of religion. Having different
views on the former can lead a Muslim to be judged ‘deviant’, while having
different views on the later has no consequence since it has different
interpretations. Habib Achmad suspected that the project of reconciling the
two groups is part of a hidden Shi’a agenda aimed at taking over the Sunni
majority in Indonesia. He also suspected that Quraish already was approached
and funded by the Shi’is through their generous projects (Interview with Habib
Achmad b. Zein Al-Kaff, March 13, 2013).

Another target of Habib Achmad’s criticism was the leader (imam besar)
of Islamic Defenders Front (Front Pembela Islam, FPI), Habib Muhammad
Rizieq b. Syihab. Habib Rizieq, with his FPI, has acquired notoriety as a radical
figure who fights against immorality and threats to Islam. He has been very
critical of liberal Muslim thinkers and several groups considered as deviant such
as Ahmadiyah. Despite his militant views and actions, Habib Rizieq still
considers Shi’a as a part of Islam. He divides Shi’i into two groups: the just and
moderate Shi’i (mu'tadil) and the extremist Shi’i (ghulaf). For Habib Rizieq, in
spite of their high respect to Ali, the former group does not condemn the
Companions of the Prophet and His wife, Aisha. They also do not attack Sunni
Muslims in public. Moderate Shi’a, for him, are not deviant and are still within
the straight path of Islam. However, for the second group, he considers it
deviant since they condemn the companions of the Prophet and Aisha and
readily attack Sunni Muslims in their sermons (Interview with Habib
Muhammad Rizieq b. Syihab, April 4, 2013). Despite Habib Rizieq’s criticism
of ‘extreme’ Shi’a, he is still denounced by Habib Achmad, particularly for his
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attitude regarding the moderate Shi’is, and for his willingness to have Shi’i give
sermons in his house. He urged Habib Rizieq to become more emphatic against
against all Shi’is (Interview with Habib Achmad b. Zein Al-Kaff, March 13,
2013).

Since Albayyinat is a minor group it does not represent the habail’s
radical attitude to Shi’ism. The organisation has no headquarter, clear structure,
and mass-following. Neither it has systematic mass mobilization. Most of anti-
Shi’a campaign is expressed through sermons and books mostly by Habib
Achmad. Although many Sunni Aabaib reject Shi’a, they do not express their
rejection though public agitation and violence. They prefer to strengthen the
Sunni belief of their community in order to protect them from Shi’a influences.
However, Habib Achmad is popular among conservative habaib and Islamists
especially with regard to his strong anti-Shi’ism.

Despite its organizational limit, anti-Shi’a campaign has helped to
stigmatize and provoke violence towards Shi’is. One instance of their
involvement in inciting hate and violence was the mob attack on Ponpes Darul
Sholihin owned by Habib Ali b. Umar al-Habsyi, in Jember, East Java on 11
September 2013. This attack, however, was not mobilized by Albayyinat
leaders. The attack was driven by the allegation that the pesantren had spread
Shiism to its students. Habib Ali clarified that he and his teachers did not
spread Shiism, but only taught Sufism and undertake healing practice in the
pesantren  (Kontras, 2013; Republika, 2013). The Commission for the
Disappearance and Victims of Violence (Kontras) found in the field that the
false accusation was driven by competition and envy on the side of several local
ustadz, (religious preachers and teachers) in the area due to the success of Habib
Ali in managing the pesantren and expanding its building facilities (Kontras,
2013). The source from Shii media, few blogs, and videos on youtube
informed that Habib Muhdhor al-Hamid, a vocal anti-Shi’i habib from Jember
who is affiliated to Albayyinat, was involved in inciting the violence.? It was
reported that local preachers, who were hostile to Habib Ali, facilitated a public
gathering several months before the incident and invited anti-Shi’a habaib from
Albayyinat including Habib Achmad b. Zein Al-Kaff of Surabaya and Habib
Muhdhor al-Hamid of Jember to give sermons on the danger of Shi’a to local
Muslims. However, it cannot be proved whether their sermons were the major
drive for the pesantren mob attack. In fact, the mastermind behind the attack was
local preachers who facilitated Albayyinat leaders to give sermons on anti-
Shi’ism.

The growing anti-Shi’a campaign by some Ababaib has not resulted into
greater level of conflict between Sunni and Shi’a within the sayyid community.
The major reason is that sayyid community have been divided in responding to

26 See for instance <http://www.tvshia.com/indonesia/index.php/news/299-kronologi-

kejadian-penyerangan-pp-darus-sholihin-dalam-rangka-peringatan-maulid-nabi-saw-ke-28>
accessed on 14 July 2015.
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Shi’ism. The Rabithah Alawiyah itself has not declared officially that it rejects
Shiism. Shi’a sayyids are tolerated to attend the Rabithah’s social and religious
events, although none of them have positions in the Rabithah. As the minority,
the Shi’a leaders and scholars tend to use defensive strategy by clarifying
perceived misunderstanding of Shi’ism and put forward the common platform
and unity among Muslims. Their attempt has been also supported by moderate
Sunni scholars such as Prof Quraish Shihab and religious leaders from the
Nahdlatul Ulama and Muhammadiyah.

The Split of Al-Irsyad Al-Islamiyah: A Doctrinal Contest

Over the past decade, Al-Irsyad Al-Islamiyah has been divided into two
camps: Al-Irsyad Al-Islamiyah and Perhimpunan Al-Irsyad. The former one is
the old guard that claimed to maintain the original modernist spirit of the
organisation, while the latter is the conservative faction, which is influenced by
Salafi views, that has sought to bring purification and more professional
management within the organisation. I argue that while leadership rivalry is the
trigger for the division, the root cause behind the conflict was the contest for
authority between the modernists and the young conservatives that both claim
to maintain the teaching of the founder, Imam Ahmad Surkati.

The leadership conflict started in the mid-1990s. This was driven by the
dissatisfaction of a group of Irsyadis toward the leadership of Geys Amar who
had been a three-time chairman since 1982. The anti-Geys group wanted
regeneration and religious purification in the organisation. At the Al-Irsyad
congress in 1996 in Pekalongan, Geys Amar ran again for the chairmanship.
His only rival, Muhammad Bawazir, withdrew the election in order to avoid
conflict with Geys. Geys automatically won the vote for another period. Geys
felt under pressure by some of his executive board whom he considered
fanatics and trouble makers in the organisation (Interview with Geys Amar,
February 11, 2013). Amar, therefore, in 1998 purged more than ten executive
members, including his deputy chairman, Muhammad Bawazir. This removal
led to the dissident group to hold an extraordinary congress in Tawangmangu,
Central Java, on October 1999, resulting in the formation of a new rival Al-
Irsyad leadership. The newly elected chairman was Farouk Zein Bajabir. In the
following year, the Amar’s camp held a 37% congress in Bandung in which
Hisyam Thalib was elected as the new leader while Geys Amar became General
Secretary.

There were several attempts by the rival boards at reconciliation through
mediation. They agreed to organize a joint congress in Cilacap in 2002. In the
congress, the majority of participants voted for Farouk from the conservative
group. However, the old-guard was aggrieved at their defeat. They regarded the
congress as unconstitutional and refused to accept the result. Both appealed to
the high court in East Jakarta to validate their legal status. In 2004 the court
ruled in favour of the modernists and declared the 2002 congress in Cilacap
invalid. After their defeat, the conservatives established a new organisation
called “Perhimpunan Al-Irsyad” (Al-Irsyad Association) by modifying the name
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and the flag of the former organisation. The organisation has been registered by
the Ministry of Law and Human Rights through a ministerial decision in 2013.
There continues to be attempts from both sides at reconciliation, yet this has
not been successful, to date.

Both the old modernist and the young conservative group share a similar
concern with Al-Irsyad’s stagnation. Compared to another modernist
organisation, Muhammadiyah, Al-Irsyad has experienced a very little
organisational expansion or increase in the number of educational institutions
and quality of its education. In 2009, Al-Irsyad has only 132 branches across 23
provinces, 8 hospitals in various cities, and 140 educational institutions from
kindergarten to high schools (Al-Irsyad, 2009). According to Slama, the limited
expansion of Al-Irsyad lies in its failure “in recruiting substantial numbers of
Indonesian Muslims from outside the Hadhrami community and is still widely
perceived as an ‘Arab’ organization” (Slama, 2014, p. 121). Besides, Al-Irsyad
schools also show poorer performance compared to other Islamic schools due
to the lack of human resources, limited support from Hadhrami community,
and the lack of Irsyadi orientation in its curriculum (Al-Irsyad, 2006). Despite
various indicators of Al-Irsyad’s malaise, most Irsyadi leaders in both camps are
more inclined to relate their organisation’s decline with the lack of ideological
adherence within the organisation and in education. In other words, many
Irsyadis do not teach and implement the values of “being Irsyadi” at both
organisations and Al-Irsyad schools.

The two groups seek to revive the golden age of the organisation and its
educational institutions as developed by Ahmad Surkati. They believe that Al-
irsyad has been in crisis, especially in terms of the adherence of ideological
principles and the mastery of Arabic and Islamic studies. Some leaders told me
that many young Irsyadis now no longer implement and nor even understand
Al-Irsyad’s principles (mabadi). Moreover, many young Irsyadis no longer
comprehend Arabic and lack Islamic knowledge. Therefore, there is a growing
concern among Irsyadi leaders to revive the identity and Islamic skills of
Irsyadis.

Doctrinal issues are the main source of division. The old Al-Irsyad
leaders argue that the big challenge of the organisation is coming from Salafi-
Wahhabi influences upon the young generation. They believe that too many
Irsyadis studied in Salafi educational institutions in Jakarta, such as the Institute
of the Study of Islam and Arabic (Lembaga llmn Pengetabuan Islam dan Babasa
Arab, LIPIA). Some LIPIA graduates later continued their study in Islamic
universities in Saudi Arabia, Yemen and Afghanistan. At these institutions, they
were influenced by Salafi-Wahhabi teachings. Geys stated:

Those (Irsyadis) who studied in the Middle East, either wittingly or not, were

influenced by Wabbhabi thought. This counld be seen from the way they pray and the

style of their clothes and appearance such as wearing trousers right to their ankles

(isbal), having long beards, and their wives wearing an enveloping black veil. They

bebave as if the truth is only on their side (Gatra 26, May 7, 2009)
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Noorhaidi Hasan’s study (2006) on Salafi movement in Indonesia
observed that several leading Salafi leaders in Indonesia were Hadhrami Arabs
and some of them were previously educated in Al-Irsyad schools. According to
old Al-Irsyad leaders, when these young Hadhramis returned to Indonesia, they
became active members and injected more conservative views that differ
radically from traditional Irsyadi principles. For instance, these youths prefer to
use 7#ya (sighting moon) instead of hisab (modern calculation) on determining
the coming day of Ramadhan month. Many of them also insisted segregating
men and women in Al-Irsyad’s events. For senior Irsyadi leaders, their views
and attitudes were puritanical and contained seeds of radicalism and possibly
even terrorism. They regard their religious understanding as contrary to Irsyadi
principles that teach adapting to modernity (Interview, Said Sungkar and Zeyd
Al-Hiyed, April 16, 2013). Geys Amar asserted that the conservative group tried
to inject their Wahhabi teaching into young Irsyadis and hijack the organisation
by running for leadership positions. The reason he dismissed more than ten
executive members in 1998 was because he believed they were bringing
problems into the organisation (Interview with Geys Amar, February 11, 2013).

The old camp leaders saw that the penetration of Wahhabism in the
organisation has been due to the external and internal factors. The external
factor relates to the expansion of Salafism in Indonesia through generous Saudi
funding. According to Geys Amar, the Wahhabi infiltration came through Saudi
donation that was channelled through the Religious Attaché in the Saudi Arabia
embassy in Jakarta. Donations were delivered to schools, pesantren, and mosques
owned by Al-Irsyad. They also provided scholarships to those wanting to study
Arabic course and Islamic studies in Indonesia, such as LIPIA, and to those
who want to study in Saudi Arabia (Gatra 26, May 7, 2009). I observed that
several Irsyadis who studied in Saudi-funded institutions have become
prominent preachers within the Salafi community in Indonesia. They include
Yusuf Usman Baisa (the current chairman of the Perhimpunan Al-Irsyad, Farid
Ahmad Okbah (the former member of Perhimpunan Al-Irsyad)?’, and Ja’far
Umar Thalib (the former principal of Al-Irsyad school in Tengaran and the
founder of Laskar Jihad).

The second factor is related to the reformist nature of the organisation
and the lack of Irsyadi identity. One Irsyadi leader, Said Sungkar, said that it is
understandable why Irsyadis easily moved to Wahhabi groups as both have
similar ideals of religious reformism i.e returning to the Qur’an and Hadith. The
difference is that the Salafist are heavily reliant on religious texts, and thus rigid
and textual, while Irsyadis also take account external factors such as social reality
and science in understanding texts. He exemplified the case of slavery, which
Salafis see as justified by texts (Interview with Sungkar, April 16, 2013).

27 Okbah actively promotes anti-Shi’ism through dakwah and urges Indonesian Muslims to join
jihad in Syiria against the Assad regime. According to Sidney Jones, Okbah is an ex-member of
Jemaah Islamiyah (JI) and Afghan veteran. See Jones (2013), IPAC Report 2 December, p. 4.
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Furthermore, younger Irsyadis seem unattracted to the organisation’s identity
and established ideology. Since Indonesian independence, the government
demanded all schools, including Al-Irsyad, to use Indonesian language as the
primary language in learning activities. This affected Al-Irsyad schools which
used Arabic as their main language. This was exacerbated by the fact that the
founder of the organisation, Ahmad Surkati, did not leave obvious works that
could become a doctrinal foundation. Unlike the reformist organisation
Muhammadiyah, Al-Irsyad schools do not provide a particular subject related to
the ideological principles that will become point of reference in their religious
view and practice. Moreover, the ‘secular’ subjects are now more dominant than
religious subjects because of need to meet national guidelines (Interview with
Said Sungkar and Zeyd Al-Hiyed, April 16, 2013). In dealing with this situation,
Al-Irsyad  Al-Islamiyah has recently published a manual containing the
organisation’s principles and their explanation for Irsyadis aiming at
strengthening their identity. The principles include the source of Islamic law,
agidah/ tauhid (theology), tbadah (religious devotion), akblak (ethics), egalitatianism
(al-musawa), knowledge, and modernity (PP. Al-Irsyad al-Islamiyyah, 2012). To
illustrate their approach to asserting their ideology, the chairman of Al-Irsyad Al-
Islamiyah, Abdullah Jaidi, stated in his foreword of the book:
Today, foreign thoughts have infiltrated the environment of Al-Irsyad. The thoughts seem
not in line with our mabadi (principles) that we hold. This infiltration takes form in two
big streams. The first wave brings us to a conservative condition (jumud) in which people
only rely on the past and use taglid (blind following), while the second wave is liberal
thought that conld uproot us from onr values of religion and history... Therefore, as the
central leaders of Al-Irsyad Al-Islamiyyab consider that it is important to revive the
identity (jati diri) of the followers of al-Irsyad by enbancing their understanding of
mabadi, which serves as ideology of organisation, and their understanding of Islam that is
adaptive and in line with the development of history and situation (PP. Al-Irsyad Al-
Islamiyyah, 2012, pp. 9-10).

Such statements indicate the worriness of old Al-Irsyad leaders towards
new thoughts which is perceived as a challenge to the religious identity of
Irsyadis. Interestingly, foreign thoughts that they anticipate are coming from
Muslim groups. Abdullah mentioned two fronts of thoughts: conservatism and
liberalism. Although Abdullah did not state clearly which groups he meant, he
denotes to Salafism and liberal Islam. The book was published partly in order to
avoid the previous precedent where young Irsyadis were influenced by Saudi
Salafism. In terms of his rejection of liberal Islam, Abdullah has the same view
with the young Al-Irsyad although his camp was accused as liberal. Both camps
see liberal Islam have used rationality over doctrines in understanding Islam. For
them, this could lead Muslims to adopt secularism and abandon their Islamic
values. By publishing the mabadi, Abdullah hopes that it could become a
guideline for Irsyadis in grasping the Al-Irsyad ideological principles and
protecting themselves from foreign influences.

The rival executive board, Perthimpunan Al-Irsyad, emphasized leadership
and doctrinal problem as the cause of the conflict. The leadership problem in
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their view lay with the style of leadership of Geys Amar, who was too dominant
and not accommodative to young Irsyadi aspirations. As Geys had occupied four
periods of leadership from 1982 to 2000, he was seen as resistant to
organisational regeneration and innovation. The Perhimpunan group sees itself
as idealists who have fought to improve the organisation through more
professional management and the maintenance of Irsyadi basic principles
(mabadi) (Interview with Yusuf Usman Baisa and Husin Maskati, July 4, 2013;
Muhammad Bawazir, September 11, 2013). Before the conflict, the Chairman
Deputy, Muhammad Bawazir, and several executive members proposed
improving the organisation through the adoption of Standard Operating
Procedures (SOP) and spelling out the authority and rights of chairman and
other members. Geys approved this idea but later reneged, believing that the
new rules limited limited his leadership. He felt under pressure and later
removed several executive members. The Perhimpunan camp considered the
reshuffle as the way for Amar in securing his position from internal threats
(Interview with Muhammad Bawazir, September 11, 2013).

Besides leadership issues, the Perhimpunan group also objects to the
doctrine of the main Al-Irsyad’s camp. They reject accusation that they are
Wahhabis who have radical understanding of Islam. They regard such accusation
as slanderous and a vilification of their group. They fought back by stating that
the old group is too loose in upholding and implementing religion (Gatra 26,
May 7, 2009). Yusuf suspected that the former camp was influenced by the ideas
of liberalism and pluralism. This is due to their consideration in adapting social
reality and modernity in interpreting the texts. In Yusuf’s view, the former group
leaders tend to favour hedonism (bura-hura) by mixing the interaction of men and
women in Al-Irsyad’s program activities and wedding parties. For the
Perhimpunan camp, this contradicts with the Al-Qur’an and Hadith. The
Perhimpunan group, therefore, has sought to revive religious purification in the
organisation. In so doing, they seek to remind Irsyadis to uncompromisingly
uphold the Qur’an and Hadith through education and dakwah. Yusuf regards the
spitit of purification was the important principle of Al-Irsyad Al-Islamiyah laid
down by the founder Ahmad Surkati. He sees the common platform between
Al-Irsyad and Salafis in terms of ideology (Interview with Yusuf Usman Baisa,
July 4, 2013).

Yusuf’s puritanical views and his close connection to Salafi group indicate
that he is a Salafist. A Salafist means that he follows the puritanical doctrines of
Salafism. There are several indications of this. Firstly, he follows the conservative
views of Salafi in several aspects. One of them is the strict segregation between
men and women in public activities. I observed that he and several members of
Perhimpunan also follow Salafi style of clothing such as wearing trousers right to
their ankles (isbal). What is more, he regarded Al-Irsyad as a Salafi in spirit. He
even suggested me to listen to Roja TV and Radio, one of important Salafi media
in Indonesia, in order to know more about Al-Irsyad’s views. Secondly, the clear
evidence of his connection to Salafi group could be seen from his important
roles in Salafi communities where he is often invited as speakers and preachers.
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Yusuf himself did not object to be called as Salafi, yet he did not like to be called
as ‘Wahhab?’. This might be because Salafi term sounds positive while Wahhabi,
which means ‘followers of Muhammad b. ‘Abd al-Wahhab’, is now viewed
negatively being linked to Islamic radicalism and terrorism.

Yusuf’s arguments indicate that he misunderstood the modernist
characters of Al-Irsyad as laid down by Ahmad Surkati. His Salafi outlook led
him to only pick up purification aspect of Al-Irsyad and neglect its modernity
aspect such as upholding egalitarianism and the compatibility between Islam and
the modern development. His failure in understanding Al-Irsyad’s modernity led
him to accuse Geys Amar and his camp as liberal. Geys’ views seem to follow
the teaching of Imam Surkati. He and the old-camp still uphold religious
purification as one part of Irsyadi identity. The recent manual of the old-camp
even regards Islamic liberalism as the challenge of Al-Irsyad besides conservative
Salafism. However, the major problem of Geys lied in his too long-serving
leadership and his failure in accommodating young Irsyadis’ aspiration in making
the organisation and their schools more developed and performing. Instead, he
exaggerated the danger of Salafi-influenced Irsyadis and blamed them as the
source of the organisation’s decline.

Conclusion

This paper has examined the internal dynamics within the Hadhrami
community from the colonial era till the present Indonesia. It concludes that
the conflicts within Hadhrami community shifted from Hadhrami traditional
stratification to Islamic doctrine. The coming of a new religious belief that
challenges the privilege and authority of religious elites can lead to a tension
and division between groups. However, the changing political and social
contexts influence the way Hadhramis maintain their authority and status. In
colonial era, Hadhrami community were consolidated in attempt to gain
equality and modern education (Hadhrami awakening) in the Netherland East
Indies. This was inspired by Chinese awakening which was embodied in the
foundation of modern associations and schools. This was also a response to
discriminated policy of the colonial Dutch that categorized Arabs in the second
class after Huropeans. Following Hadhrami tradition, Hadhramis gave a
privilege to sayyid group who was at the top strata of traditional hierarchy in
their homeland. As the inheritors of the Prophet and the intercessors, they
enjoyed special treatment from other Hadhrami groups and local Muslims in
the form of hand-kissing. However, the coming of recruited teacher from
Mecca, Syekh Ahmad Surkati, who spread views of Islamic reformism,
challenged the sayyid group. The reformist idea, which was adopted from Egypt
thinkers, campaigned for egalitarianism (musawa) among Muslims irrespective of
their nationalities, class, and lineages. The challenge on the Hadhrami
stratification finally divided the community into two organisations: Jamiat Khair
and Al-Irsyad. Most of the non-sayyids who favour Islamic reformism joint the
latter group. The Indies-born Hadhrami, however, fed up with the conflict
between their parents. They sought to unite Hadhramis from different groups
and called them to consider Indonesia as their motherland. Their movement
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became tangible with the foundation of Indonesian Arab Union (PAI) where
most of its members were muwallad (diaspora-born). This movement created a
new division among Hadhramis, especially between the wulayati and muwallad
members of PAL This division, however, ended after the independence of
Indonesia.

In the post-independence Indonesia, especially after 1980s, the new
challenge has come again to the two Hadhrami groups. The rising globalisation
avenues have facilitated the flowing of ideas and funding from the Middle East
to Indonesia. The ideas of transnational Islamic movements such as Salafism
and Shi’ism had been spread among university students in since 1980s and later
gained freedom to establish various organisations after Soeharto era. Like other
Indonesian Muslims, some young generations of Hadhramis were interested in
the movements and join them. The charisma of Khomeini and his successful
revolution attracted young sayyids to study in Iran and later converted to
Shi’ism. This conversion struck the sayyid community which generally follows
Sunni theology and Shafi’i legal school. Several conservative babaib emerged and
addressed criticism to Shi’a sayyids and those moderate scholars, including
habaib, who promote dialogue between the two groups. They assert Sunnism as
the identity of sayyids and Indonesian Muslims. In this respect, traditional
Sunnism becomes a solidarity rope among sayyzds.

In the case of Al-Irsyad Al-Islamiyah, the conflict has happened in
organisational level. The conflict was driven by doctrinal contestation between
old-modernist and young conservative camp. The conflict was triggered by the
reshuffle of several executive members by the long-service leader Geys Amar in
1998. Amar regarded the members as Salafi intruders who injected
conservatism among Irsyadis. The conflict finally divides the organisation into
two: Al-Irsyad Al-Islamiyah and Perhimpunan Al-Irsyad. The former group
claims to maintain Al-Irsyad from conservative Salafi influences while the latter
group claims to revive the glory of the organisation through more assertive
religious observance and more professional management. The key leaders were
educated in the Saudi-funded Salafi educational institutions and were largely
influenced by Salafism. They are cast as Wahhabi group trying to bring radical
Islam into the organisation. In the meantime, the conservative camp views the
old-modernist as liberal and pluralist and, hence, deviated from the true
principle of Al-Irsyad (wabadi). The two groups have competed for Irsyadi
authority by reasserting and selecting the doctrinal principles of Al-Irsyad.
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Pesantren study has become a fast growing field since the last three decades.
Studies of this genre mostly focus on pesantren (Islamic boarding school) in
Java and, to some extent, in Sumatera and Lombok. These studies,
however, rarely look at pesantren established in outer islands such as
Kalimantan, Sulawesi and Moluccas. They barely also explore how
pesantren play such a crucial role in maintaining not only traditional
Islam (ahl al-sunnah wa al-jama‘ah) but also vernacular culture and
language. Based on an anthropological research, this paper explores the role
of Muhammad As’ad al-Bugisy (1907-1952) and his pesantren in the
maintenance of Bugis identity and literacy throngh its various religions,
educational and  social programs in  South Sulawesi and  beyond.
Anrégurntta Mubammad As’ad al-Bugis (1907-1952), the founder of this
institution, has been the most influential figure in the early formation,
transformation and reproduction of Islamic authority in the region from the
second part of the 20% century. His pesantren, Pesantren As’adiyab, is
the oldest and still today the most important Islamic educational institution
in South Sulawesi.

Keywords: Muhammad As’ad, Pesantren As’adiyah, Bugis Identity, Literacy

Introduction

This paper explores the role of Muhammad As’ad al-Bugisy (1907-1952)
in the maintenance of Bugis identity and literacy —and literacy in general—
through the pesantren he founded in 1930 in Sengkang, the capital city of the
district of Wajo, South Sulawesi, Indonesia.

I will first briefly describe the life of As’ad, the historical development of
his madrasah (later became a pesantren) and its important role in the
dissemination and transmission of Islamic knowledge in Wajo in particular, and
in South Sulawesi more generally. I will particularly explore various ways in
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which this pesantren®® has facilitated the using of Bugis as an instructional
language in its balagah and madrasah programs as well the maintenance of Bugis
identity among its people who live in either the homeland South Sulawesi and
diaspora across the archipelago.

Anrégurutta Muhammad As’ad, Pesantren As’adiyah and the
Dissemination of Islamic Knowledge

As’adiyah is the name of an Islamic socio-religious institution whose
pesantren and  madrasah are among the oldest traditional Islamic education
institutions in South Sulawesi (Pawiloy, Kamar, Rahim, Padulungi, & Idris,
1981, p. 21). It was established in 1930 in Sengkang Wajo by Muhammad As’ad
al-Bugisy, who was popularly known among the Bugis people in Wajo and
beyond as Anrégurntta® Pung Aji Sade’ or just Gurutta Sade’® As’ad was a
young ‘ulamd’ who was born in Mecca in 1907 to a devout Bugis Muslim family
who had migrated to the city from the old Bugis state of Wajo in the end of the
19t century due to a social unrest instigated by a prolonged conflict among the
Wajo ruling families at the time.3! As’ad obtained his early religious education
from his father, ‘Abdul Rashid al-Bugisi, who was among Jawi ulamai’ in Mecca.
He also learned to memortize the Qur’an before he went to Madrasah Al-Falah,

28 The name ‘Pesantren As’adiyah’ used in this paper refers to a pesantren located in three main
school complexes within the city area of Sengkang, which is usually identified as As’adiyalh Pusat
(Central As’adiyah). This is to distinguish it from other pesantren or madrasah established elsewhere
as branches of As’adiyah in mostly eastern parts of Indonesia.

2In Bugis community the term Anrégurutta’ has a common connotation of wlamdi’, which is
similar to &éyai in Java, Tuan Gurn in Lombok, Buya in West Sumatera, Tenkn in Aceh, and Guru
Tua in Central Sulawesi. Mattulada (1976, 3106) writes that ‘anrégurutta’ is a term of address used by
the Bugis people for an ‘Glim (pl. ‘nlama’) or a ‘learned person who teaches people.” An Islamic
religious teacher who is called Anrégurutta will be qualified as panrita, the Bugis term (likely derived
from Sanskrit word ‘pandif or ‘pandita’, which means a ‘teacher’ or ‘scholar’ of Sanskrit language)
for the traditionally learned and wise person who usually took the role as advisor to the ruler as
well as to the people within the local states (See also Ahmad, 2008). Another term, Gurutta, is
used as the term of address for religious teachers and preachers below the qualification of
Anréguratta. In pesantren environment, however, the term gurutta is used by students to address all
their teachers regardless of their religious knowledge qualification. ‘AG’ is a popular abbreviation
for anrégurutta or ‘G’ for gurutta. ‘AGH’ then stands for Anregurutta Haji. (For practical reason, in
this paper I mention all Bugis #/ama’ by just their names without the term of address Anrégurutta
Haji (AGH), including Anrégurutta Haji Muhammad As’ad. The Bugis people use the term of
address ‘Pung or ‘Puang (also written as ‘Fung) for a person of high social status within the
community, including the noble family and the elders. Later on, as anrégurutta (‘ulamad’) became
more and more respected as a social elite within the Bugis community and included among the
noblemen, they are also addressed Pung or Puang (or Petta in Bone). “Guru” (apparently from
Sanskrit) also means ‘teacher’ in Bugis language, plus the word ‘ta’ (a simplified form of the first
plural possessive pronoun in Bugis which means ‘our’, but it might be derived from the
Indonesian word ‘&ita’ or “we’ but not as a possessive pronoun).

30 In Bugis tongue, the word As’ad is pronounced as Sdde’ (sa: the’) like any other Arabic names
whose last letter is a consonant without any vowel immediately following it (Ar. ‘sukiin’), such as
Datd (becomes Dande’), Yanus (Yunusu’), Sulayman (Sulaimana).

31 Before its integration into the Republic of Indonesia in 1946, Wajo was one of seven major
traditional states in the present day South Sulawesi province, Indonesia, from the end of the
fourteenth to the early 20t century (See Mattulada, 1998; Patunru, 1983 and ).
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a formal Islamic school established in Mecca by India-Muslim diasporas. Earlier
biographers of As’ad (Ismail, 1989; Manguluang, 1990; Walinga, 1980) claim
that at seventeen, As’ad had practically mastered most, if not all, classical
branches of Islamic knowledge that were taught and transmitted in the Hijaz
region. These included the Qut’anic sciences (‘Ulim al-Qur’dn), the sciences of
the prophetic tradition (‘Ukim al-Hadith), principles of Islamic jurisprudence
(Usil al-Figh), various sciences of Arabic language and others.
v

Anrégurutta As’ad in Sengkang

In addition to his formal study in Al-Falah, As’ad also pursued advanced
Islamic knowledge by attending several halagah® that were given within al-
Haram mosque (Masjid al-Haram) in Mecca by a number of prominent ‘wlama’
from various nationalities. Among them were "‘Umar b. Hamdan, Sa’id al-
Yamani, Hashim Nazirin, Jamal al-Maliki, Hasan al-Yamani, “Abbas "Abd al-
Jabbar, and Ambo Wellang al-Bugisi (Ismail, 1989; Manguluang, 1990). At
fourteen, As’ad had practically memorized the entire Qur’an (30 chapters) and
for three consecutive years (1921-1923), he was assigned by the authority of
Masjid al-Haram to lead the fardwih prayer in that most holy mosque in the
Muslim world. This privileged assignment in such a young age certainly signifies
recognition of As’ad’s exceptional fluency and eloquence in Qur’anic recitation
and memorization among the non-Arab ‘#ami’ in Mecca.? In 1928, As’ad went
to stay for a couple of months in Medina and studied hadith with Sayyid Ahmad
al-Sharif al-Santsi (1873-1933), a great authority in the sciences of badith, a mufti
in Shaf’f school of law, and the supreme leader of the Sawdsiyyah Sufi Order
(tarigah) (1902—1933) who resided until his death in that city. The Zarigah was

32 Halagah is a traditional model of learning found in many parts of the Islamic world where
students sit around a teacher, listen to him and write notes while the teacher reads, translates and
explains the difficult meanings of a book on Islamic knowledge written in Arabic. In Indonesian
pesantren community this kind of book is usually called ‘kitab kuning’ (lit. ‘yellow book’) because
the color of the paper of most of such books is yellow or become yellowish as they get older. In
Bugis pesantren communities, this kind of book is popularly known as ‘&itta’ gondolo” (lit. ‘bald
book’), as the Arabic texts in such a book are without diacritics, such as vowel marks. For a
comprehensive discussion on the importance of kifab kuning in the Indonesian pesantren milieu,
see Bruinessen (1995).

3 At that time, he was probably the first and the only %/ama’ with Malay origin (known as Jaw? in
Islamic literature) who had been honored with such a position (Walinga, 1980)
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established in North Africa in 1837 by Sayyid Muhammad b. ‘All al-Santsi
(1787-1859), Ahmad al-Sharif’s own grand-father (Ziadeh, 1968).

In 1928, at the age of 21, prompted with a sense of religious intention
and mission and reproached by the request from a number of hgj pilgrims
coming to Mecca from Wajo who he likely had frequently met, As’ad left his
city of birth for Sengkang, his family’s original home. Shortly after arrived in
Sengkang he soon started teaching classical Islamic Arabic books to a small
number of students by lalagah model of learning (in Bugis language [B.]
‘mappangaji kitta) also ‘mangngaji tudang). At first the balagah was conducted in
the house of his brother-in-law, Ambo Emmé, and later in his own. At the
same year, As’ad also started teaching Qur’an memorization (zabfidh) (B.
mafkkapala korang) to a small group of interested students, first in his house and
later moved to the old public (state) mosque (Masjid Jami’) located near his
house. The local rulers of Wajo had renovated the mosque for him in 1930.

Along with his balagah and tabfidh programs, in 1930 As’ad established al-
Madrasah al-‘Arabiyah al-Islamiyah (lit. “The Islamic Arabic School’, popularly
abbreviated as MAI). The school was founded to accommodate the fast
growing number of students coming to As’ad’s halagah. Unlike the balagah, this
school used a rather modern system, despite its simple learning facilities where
students were placed in different classrooms based on their age groups and
levels of understanding of basic Islamic knowledge. During As’ad’s lifetime,
MAI consisted of only primary (fabdiriyyah and ibtidaiyyah) and secondary
schools (7'dadiyyah and thanawiyyah) whose study durations varied from one to
four years. In all levels of these wadrasah the emphasis was given to teaching
classical branches of Islamic knowledge such as Islamic jurisprudence (figh), the
principles of Islamic law (wsil al-figh), Qur’anic exegesis (fafsir), the Prophetic
tradition (badith), principles of Islamic faith (taubid, kaldm), ethics (akhldq), tarikh
(history of Islam), Sufism (fzsawwuf), and Arabic language as i ala? (tool to
learn sciences) (Pasanreseng, 1992).3* Only two decades later, when the
madrasah was directed by two As’ad’s most senior students, AGH Daud Ismail
(1906-20060) and AGH Muhammad Yunus Martan (1908-1986), some general
subjects such as mathematics and geography were added to the curriculum
(Rama, 2000).

As'ad died on 2 December 1952 at the age of 45. A year later his
madrasah, Al-Madrasah al-Arabiyah al-Islamiyah was renamed Madrasah
As’adiyah in honor of its founder.> AGH Daud Ismail (leadership period:
1952-1961) and AGH Muhammad Yunus Martan (1961-1986) continued the
leadership of the madrasah and pesantren. When Yunus Martan died in 1986,
Hamzah Badawi (1986-1988) completed Yunus’ term of office before Abdul

34 Literally means the knowledge of tools’, which refers to the knowledge of Arabic grammar
(which include mainly, but not exclusively, #ahwn or syntax and sarf or morphology) as a tool to
master religious texts written in Arabic.

35 As’adiyah detives from the Arabic world “as’ad”’ (which is the last name of Muhammad As’ad),
which literally means happiness, fortune, or luck. Added an adjective “zab” (yi’ al-nisbah in
Arabic) then it now means the follower or the people of As’ad.
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Malik Muhammad (1988-2000) was elected as a the next director or chairperson
of As’adiyah in the Muktamar 1988 in Sengkang. When Abdul Malik
Muhammad died in 2000, Abd. Rahman Musa (2000-2002) provided a
transitional leadership of As’adiyah until 2002, when M. Rafii Yunus Martan,
Ph.D. (former professor at the IAIN Alauddin of Makassar) was elected in the
Muktamar of As’adiyah in 2002 to lead the pesantren and the foundation until
today.36

Despite short, As’ad life was indeed a very busy and productive one. The
24 years he spent in Sengkang were almost totally devoted to teaching,
preaching, and writing. He was known as a religious preacher whose knowledge
of Islam is described by his students as ocean-wide (B. wattasi’ paddissengenna)
and whose Islamic standpoint was considered moderate and eclectic.’” His
profound and sincere religious commitment and intention compelled him to
wander in and around Wajo and beyond to preach Islam by words (A. da’wab bi
al-lisin) in a very subtle and eloquent formal Bugis language. His students
described him as a charismatic, dedicated, and passionate teacher. But he could
be very rigorous and uncompromising when it comes to maintaining students’
discipline in learning, ritual practices and Islamic ethic (Ar. akbidg). The
knowledge he directly taught could be well understood by people from a
different intellectual background and was considered mabbarakka’ (in B. ‘full of
God’s blessing’) in the sense that it cultivates immense good benefits and
values.’® He also wrote a number of books and short essays which were, for the
most part, in Bugis,?® others in Arabic and Indonesian, producing studies in
various fields of Islamic knowledge, particulatly figh (Islamic jurisprudence)
(which comprises the most part of his works),% principles of Islamic faith

36 Muhammad Rafii, the oldest son of the third ditector of As’adiyah, Muhammad Yunus Mattan,
was a professor from the Islamic State University of Makassar.

37 For a detailed analysis of As’ad’s religious thought, see Hamka (2009) and Sabit (2012).

3 Extracted from interview notes with H. Mappeare Karumpa (80 years, Sengkang), H. Abd.
Rahim Kanre (75, Sengkang), H. Abdul Latif (77, Watampone), Prof. H. Mappanganro
(Makassar), and H. Abunawas Bintang (64, Sengkang).

% According to Bruinessen (1998), As’ad was probably the first Islamic author to use the Bugis
(lontara’) rather than the Arabic script for this sort of literature, although he also wrote a number
of works in Arabic. But this statement cannot be true for a significant number of works written in
Bugis script by Bugis authors before As’ad were also for religious purposes, although other
genres were much more popular in Bugis writing than religious one. See Katalog Induk Naskab-
naskah Nusantara: Sulawesi Selatan (Anonym, 2003) and for an elaborate description of the process
of cataloguing these texts, see Robinson (1998, pp. 1-2). In fact, as Pelras (1979) has observed
from B.F. Matthes’ catalogue, Boeginische Chrestomathie (1975), the majority of Bugis manuscript
stories are linked to Muslim tradition, such as, the stories of the prophets, episodes of the lives of
Muhammad, of Amir Hamzah, of Ali and Fatimah, or Hasan and Husein, and of Muhammad Ali
Hanafiyah, narratives of the dirty tricks and wise acts of Abu Nawas, and also the Alexander
romance.

40 The exact number of his works, however, is rather difficult to determine, as many of them
were not well preserved. Also, many of them were burned during a great fire in 1971 that
destroyed most of Sengkang, including the mosque, classrooms, the library and the house of
teachers of MAI where many of As’ad’s works were stored. However, his students and later
scholars who write about As’ad generally agree that he wrote more than 20 works. Obviously
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(tawhid, kalim), ethics (akbldg), Sufism (fasawwuf), baldghab (thetoric), manthig
(logic) and Arabic.#! His works also include polemical writings against other
wlama’ in South Sulawesi and beyond in which As’ad supported the necessity
(A. wajib) of using Arabic in the Friday sermon (instead of using vernacular
languages as introduced by the reformist Muslim organizations such as
Muhammadiyah).

Maintaining Bugis Identity and Literacy among the Bugis People in the
Homeland and Diaspora

One may ask how As’ad could develop an excellent command in Bugis
language which included speaking, reading and writing while he was born and
grew up in Mecca until the age of 21. My informants, who include direct
students of As’ad and those who had seen him delivering speeches in Bugis or
attended his halaqah, testify that As’ad’s command in colloquial Bugis was
extraordinarily good.42 According to Rahman (2012), from his learned family
circle in Mecca As’ad studied not only Islamic knowledge but also Bugis
language, the mother tongue of his close family. To maintain their Bugis
command and cultural upbringing in diaspora, As’ad’s close family used Bugis
for their daily conversation within their household. They probably conversed in
Arabic only with the Arab speaking people or when they were in formal
learning circumstances. Thanks to such a family environment, As’ad was able
not only to fluently converse in Bugis like a native speaker but also to read and
write in Bugis script (I0ntara’).43 This can be confirmed by the fact that when
still in Mecca As’ad had written a silsila (Ar. the chain of spiritual genealogy)
and a brief teaching of the Sanusiya Sufi Order (which was populatly known in
South Sulawesi as Tarekat Muhammadiyah) on a piece of paper in response to a
request from a hajj pilgrim from Johor (Malaysia). As’ad wrote the silsila in a
beautiful Bugis script in Muzdalifa, a small spot that is considered very sacred

on the right side of the Ka’bah (Rahman, 2012).

some of these works are still preserved by teachers and students of Pesantren As’adiyah today
and used as textbooks, commended or complementary texts for students in the pesantren. For a
more detailed discussion of As’ad’s works see Muhammad Ahmad (1981/1982); Rahman (2010).
#nitially As’ad’s works were in the form of manuscript, written by himself, especially those in
Arabic and Bugis. Both his Arabic and /Ontara’ handwriting was acknowledged among his
students to be beautiful. On the other hand, most of his works in Malay/Indonesian were already
typewritten. To duplicate As’ad’s works a simple stencil machine was used and later by a proper
printing press in Makassar or in Surabaya (Dahlan, 2013, p. 83).

42 A senior ‘ulama’ in Sengkang told me that the only student of As’ad whose Bugis command was
close to As’ad’s was Muhammad Yunus Martan (d. 1986), the third leader of Pesantren As’adiyah.
43 As I shall discuss later in this paper, this three language skills do not naturally always come
together in the context of Bugis language. In most cases in the contemporary Bugis community,
despite born and grown up as Bugis in a Bugis speaking environment many people, especially the
younger generation, can only speak but not read and write in Bugis.
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AGH Abdurrahman Ambo Dalle (1900-1996)
Pesantren DDI

AGH Daud Ismail (1908-2006)
Pesantren Yasthrib Soppeng

AGH Muhammad Yunus Martan (1906-1986)
Pesantren As'adiyah Sengkang

AGH Abdul Pabbajah (1908-2009)
Pesantren Al-Furqan Pare Pare

AGH Abd. Kadir Khalid
Pesantren MDIA Taqwa Makassar

Anregurutta AGH Ahmad Marzuki Hasan (1917-2006)

Bugisy (1907-1952) AGH Abd. Muin Yusuf (1920-2004)

Pesantren Al-'Urwatul Wuthqa

AGH Abd. Malik Muhammad (1922-2000)
Pesantren As'adiyah Sengkang

AGH. Muhammad Said
Pesantren Tahfiz 77 Bone

AGH. Muh. Hasyim
Madrasah Fakhriyah, Belopa, Luwu

AGH. Abd. Azis
Pesantren Tahfiz Junaidiyyah Luwu

AGH Burhanuddin
Pesantren DDI Polmas

Muhammad Aslad al' Pesantren Darul Istigamah Maros ]

Among As'ad's first students who established their
own pesantren in South Sulawesi

In 1941, As’ad also started a trilingual journal or bulletin (in Bugis, Malay
and Arabic) entitled ArMaw ighat al-Hasanah (good advice). This religious
journal, however, which was widely-distributed in South Sulawesi and East
Kalimantan and brought Bugis to the cause of propagating Islam in those
regions, had to suspend publication during the Japanese occupation in 1943
(Walinga, 1980). This journal published, among other things, vatious fawa
(religious edicts) issued by As’ad or later by his most senior students (see
Walinga 1980: 49-58). The publication of this stenciled religious booklets was a
pioneer in South Sulawesi at the time when, unlike what happened in Java, no
local public publishing industry developed, nor was there a vernacular press,
even though very occasionally some small brochures or books appeared (Pelras,
1979). Later, during the leadership of Muhammad Yunus Martan, As’adiyah
published a monthly magazine, Swara As'adiyah (the voice of As’adiyah) --also in
Bugis, Arabic and Indonesian-- which was later renamed Risalah As’adiyah (the
message of As’adiyah) and lasted for about ten years.

I argue that As’ad through his pesantren and madrasah has played a
fundamental role in the development of Islamic knowledge literacy in general,
and Bugis literacy more specifically, among the Bugis people in Wajo and
beyond. 1 will return below to the question of Bugis literacy today, but it is
useful to outline first the extent of As’adiyah’s general influence on general
learning.
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Until the early 20% century South Sulawesi, the teaching of Islamic
knowledge was only conducted sporadically in a non-formal circumstances
through a handful of private learning circles (B. angngajing) organized by several
Ulama’, usually those who held religious functions (B. parewa sara’) within the
state such as gadhi (B. kal)) and imam (B. imang). This type of learning, which
was held in either musala, mosque or the teacher’s house, was very much limited
to teaching Qur’an reading and basic instruction in Islamic rituals (Hamid,
1983; Mattulada, 1983). Through its mass religious education programs,
As’adiyah has produced new generations of ‘ulama’, religious teachers, religious
speakers and religious officials within the Muslim community in South Sulawesi
since 1930s.# In fact, most, if not all, important #ama’ in South Sulawest in the
20t century were students of As’ad or have studied in his pesantren and madrasab
(see Table 1). These ‘ulama’, in turn, established their own pesantren and madrasab
in various parts in South Sulawesi and have trained and continue to train new
generations of Muslim scholars, teachers and preachers with a broad intellectual
network up to the present time (Al-Bone, 1987; Arief, 2008).

There used to be a popular saying in Bugis that was often articulated by
Ulama’ in South Sulawesi that ‘Dé’gaga tan ri Sulawési missengngi agamaé ko dé napolé
mangaji ki Anrégurntta Aji Sade” (No one knows the [Islamic] religion unless he
has come to learn it from Anregurutta Muhammad As’ad). Also, ‘Dégagatn
topanrita koméyé, panrita-panrita marioloé, sangadinna polé maneng mangaji ri Anrégurutta
Aji Sade” (No ‘ulama’ here, the elder ones, except they have all gone to study
with Anregurutta Muhammad As’ad).#> This suggests that As’ad had established
himself as the most authoritative %amad’ in the province in the last century.
Indeed, most subsequent influential wamad’ in the region developed their
religious authority mainly through either their direct personal teacher-student
relationship with As’ad or by attending his pesantren and madrasah and studied
under As’ad’s first generation of student (Arief, 2008).

I also argue that for more than five decades since its establishment,
As’adiyah could manifest itself as the most important learning center of
traditional Islamic knowledge in South Sulawesi and the surrounding regions.
Muhammad Yunus Martan has even described MAI at the time as the “Islamic
Centre” (Pusat Islam) in South Sulawesi whereas the city of Sengkang had
become “Ka’batul ilmi’ (lit. the Ka’bah of knowledge, allegorically meaning the

4 Religious officials (B. paréwa sara’) in the local Bugis states era (from its structural Islamisation
in the 17th to the mid-20th centuries) were in charge of conducting Islamic rituals and festivals
cither in the mosques (mosque officials) or outside such as Qddbi (the highest religious authority
and official within the state), zwudm (prayer leader), £hdtib (preacher in Jum’at prayer), bilil (the
person who calls for the prayer), and wodin (B. doja) (the person in charge of mosque wellbeing)
(see Bosra 2008). Following Independence, religious affairs, from state to sub district levels are
managed by the Ministry of Religious Affairs (Kementerian Agama) through its provincial,
district and sub district office levels.

4 Interview with Abunawas Bintang, one of the most senior teachers, leaders and wama’ in
Pesantren As’adiyah, in Sengkang, in mid May 2014. He said to me that he heard the sayings from
Abdul Pabbajah (1908-2009), a student of As’ad who later established his own pesantren, Al-
Furqan, in Pare-pare.
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center of knowledge, just like the Ka’bah [‘the Cube’] within al-Haram mosque
as the center to which direction the Muslims face in their prayers) (Pawiloy et
al., 1981, 103). As’adiyah later also expanded as a social and religious
organization or institution whose outreach programs encompassed many life
aspects of the Muslim community in Wajo, South Sulawesi and beyond
(Anonym, 1982).46

During the leadership of Yunus Martan As’adiyah (in its headquarter in
Sengkang) also operated general schools programs like public or state-run
schools in different levels from kindergarten to senior high as well as a college
for Islamic studies. The curriculum in these schools comprises 60 per cent
Islamic subjects and 40 per cent general subjects (Rama, 2000, pp. 124-125).
Starting in 13 September 1968, As’adiyah also operated a radio station called
‘Radio Suara As’adiyah’ (the voice of As’adiyah) to expand the scope of its
Islamic teaching and dakwah program as well as to facilitate other public and
government information services. Since early 1990s As’adiyah has established a
number of other socio-economic programs, including an Islamic micro finance
called ‘BMT (Baitu! Mal wat Tamwil) As’adiyah’ (See Table 2).

Alumni of As’adiyah have widely spread across the country. Many of
them have occupied important positions in the government and non-
government institutions at local, provincial and national levels. In his study in
carly 1970s, Kanre (1975, pp. 66-71) lists 100 alumni of Madrasah As’adiyah
who have become ‘Ulama and Islamic Figures’ (Ulama dan Tokoh-tokoh Isiam) at
local, provincial and national levels.¥” The most notable of them includes the
founders and leaders of pesantren across South Sulawesi as described in Table 1.
Also included in the list are alumni who have had a high political career at
national and local levels. What we cannot not find in Kanre’s list as well as in
that of subsequent scholars working on As’adiyah (Nawir, 2000, pp. 94-100;
Safa, 1971) is the names of alumni of As’adiyah who become smdm at village
(tmam desa) and hamlet (imam kampung) levels. In fact, as Arief (2008, p. 144) has
observed, zmam kampung in many places in the districts of Wajo, Bone, Soppeng,
Sidrap, Barru and Pinrang are alumni of As’adiyah. Although their religious
authority is considered far below that of Anrgurutta (kiyai) who lead a pesantren,
imam kampung are generally regarded as local religious leaders whose major role
is more limited to lead congregational prayers in the mosques and other
religious ceremonies at village level. Arief (2008, pp. 143-144) further argues
that, in contemporary South Sulawesi context, #wam kampung play also a
substantial role in the transmission of religious message and teaching to the
people in grassroots level. They become Sembatan pengetabunan’ (Lit. “The bridge

46 The name As’adiyah in this study, therefore, refers to the status of this institution in a broader
context, that is, as a socio-religious organization or foundation, while Pesantren As’adiyah
indicates a reference to one of its religious education programs.

47 To my knowledge, this is the earliest existing work on As’adiyah that mentioned a rather
comprehensive list of the earliest groups of alumni of As’adiyah. Subsequent works on As’adiyah
that also list prominent alumni of the institution include Anonym (1982) which lists 160 alumni,
Haritsah (1981) 64 and Nawir (2000, pp. 94-100) 147.
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of knowledge’) between pesantren and orang awam (‘common people’, Ar. al-
‘awwani) who could not have an opportunity for pesantren study.*
A '

Students of Madrasah As’adiyah in the 1950s

In South Sulawesi context, however, the most important socio-religious
contribution of As’adiyah can be measured by looking at its seminal role in
advocating, reinvigorating and preserving religious learning by using both
traditional and modern/classical system among students of different socio-
economic backgrounds coming mostly from rural areas within and beyond
Wajo.

The significant of As’ad’s influence in changing the Muslim community
in Wajo can be seen in the statement of the last Arung Matoa (Chief Lord) of
Wajo, Haji Andi Mangkona (ruled 1933-1949) that “Aji Sade’ mana pasellengngi to
Wajo'¢ (It was As’ad who has indeed made the Wajo people become Muslim).4
Whether this statement can be confirmed or not, but this implies that despite
the Wajo people have nominally or officially been Muslim since the eatly 17t
century only after As’ad started to preach and teach Islam in its comprehensive
aspects and dimensions could the Wajo people understand and practice Islam
according to its normative teachings contained in its most sacred texts.

Viewed from a broader perspective, through his madrasah As’ad had
effectually introduced, disseminated, and maintained a new standard for
normative Islamic practice and piety (or Islamic orthodoxy) in the region, one
which is scrupulously rooted in the rich textual tradition of Islam. Moreover, as
the anthropologist of Bugis, Pelras (1985, p. 234) remarks with regard to the
impact of religious teaching institutions such as As’adiyah and Muhammadiyah
in South Sulawesi on local socio-religious structures, As’adiyah has contributed
to the “lessening the religious role of the ruling aristocracy and undermining the
pre-Islamic basis on which its power rested.”

4 In pesantren community, the person who becomes a formal student of a halagah within a
pesantren is called muta’allim (Ar. ‘student’ or ‘learner’, or ‘santr?’ in Ind., plural: muta’alliniin). His
participation in the halagah sessions is on a regular basis with an obligation to read and translate
the same Arabic textbooks (In. &itab kuning, B. kitta’ gondolo’) used by the halagah teacher. While
the person who just attends the halagah on an occasional basis and without having to read and
translate the textbooks is called mustami’ (Ar. listener’, plural: mustami’sin) (in Bugis, masséma). Those who
fall in this type of participant category is still considered part of the pesansren milieu but they are, as Millie (2008)
terms it, a ‘non-specialists” in the pesartrerr.

49T was told about this statement by the late Ali Pawellangi, one of the most senior As’adiyah
teacher and ‘lama’ during my interview with him in Sengkang in mid-August 2012.
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Bugis as an Identity and Lingua Franca among Pesantren As’adiyah
Community

For most students and alumni of As’adiyah’s educational institutions
(madrasab, 1slamic college, fahfidh, and ‘ulama’ reproduction training or Ma'abad
‘4h) As’adiyah not only symbolizes the name of an alma mater but also
exemplifies a religious affiliation and ideology, or what I would call ‘a local
Islamic identity’. Besides having a shared learning experience in their alma
matert, the alumni of As’adiyah can also easily identify each other by looking at
the way they perform Islamic practices typical to the followers of ah/ al-Sunnakh
wa al-Jamd’ah (the followers of the Prophet and ‘wlama’ tradition). During my
one-year fieldwork research in 2012 in Sengkang,> I often heard people in their
daily conversation or in formal religious gatherings said (in B.) ‘Idi’ taunna
As’adiyaly (1. ‘Kita orang As’adiyal’) (‘We are As’adiyah people’) to point to their
shared identity as alumni or the people who have an ideological relationship
with As’adiyah. This sort of ‘ideological affiliation’ is formed either through an
intimate personal experience as a student of Madrasah As’adiyah or collegial
attachment with As’adiyah as an Islamic social organization by becoming its
member.

Not least important, however, is that the name As’adiyah can also
represent a sense of Bugisness among its alumni. In other words, As’adiyah has
become identical with Bugisness due to several factors that I will discuss later in
this paper. Bugis is the name of the largest ethnic group in South Sulawesi who
occupy the central part of the peninsula. They have their own language which is
still spoken by those who live either in the Bugis land in South Sulawesi or in
diaspora. The language is also written in a distinctive traditional script called
lontara®!. Wrtitten Bugis, however, has become rarely used in both formal and
non-formal occasions as well as for scholarly purposes. The Bugis people,
especially the younger generation, normally write in Indonesian (Babasa
Indonesia), the national official language. In most Bugis areas, only the elders
who will occasionally use /Ontara’, for example, to write letter or take note of
their business enterprise.

In general, most young Bugis generation can no longer read Oontara’, let
alone the texts written in colloquial style using old Bugis terms or vocabularies.
This can partly be attributed to the fact that, for decades, Bugis has not been a
mandatory subject in public school’s curriculum in the Bugis speaking regions
in South Sulawesi except as part of the local content of the curriculum. Because
it is not considered an important subject within the whole structure of the
national curricullum — I compared to core study subjects such as general

50 For an elaborate description of my experience as a ‘local’ or ‘indigenous’ ethnographer when
undertaking a one-year ethnographic field research in Sengkang in 2012 together with its
challenges and opportunities, see Halim (2012).

51 The word is derived from the Malay and Javanese word lntar, meaning palm leaf, the Bugis
equivalent would be raung ta’, as the earliest Bugis texts were inscribed on palm leaves then sewn
together end to end, and rolled up to form flat cylinders. See Pelras (1979, pp. 274-275).
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sciences and mathematics-- students rarely strive to achieve a good command
in Bugis language skills. Certainly Bugis children can still speak Bugis in their
daily interaction with their peers or parents because they have grown up within
the Bugis family or milieu. They may not, however, be able to fully understand
their elders who occasionally speak colloquial Bugis or the &bizib (B. kat#’) who
gives his sermon for congregational Friday prayer in Bugis as is the case in most
mosques in the Bugis rural areas.

The environment within the educational institutions run by As’adiyah is
an exception. Here Bugis language becomes an indispensable tool of learning.
Students of As’adiyah not only study the Bugis language as an important part of
their school curriculum but also use it on a daily basis in its four practical skills:
listening (comprehension), speaking, writing and reading,.

In the halagah learning sessions, which is mandatory for all students in
junior and senior high levels in Madrasah As’adiyah in Sengkang, Bugis is the
main language of instruction. Halagah is taught every day (except on Thursday
night and Friday morning) in the school mosques within the pesantren complex
after every congregational evening (maghrib) and dawn (subh) prayer (which all
students are obliged to attend). Each halagah session lasts for about half an
hour. In halagah teaching students listen and write the Bugis translation, in
lontara’, in the margin or between the lines of the Arabic text of the book which
is read, translated and explained by the teacher. Even in formal learning setting
in madrasah As’adiyah, teachers very frequently use Bugis as the language of

instruction, interchangeably with Indonesian.
v—, ~ T
#,' A \ﬂ
, :

A halagah session in Pesantren As’adiyah
As for speaking skill, since the majority of students and teachers in
Madrasa As’adiyah are Bugis or come from a Bugis family background, Bugis is
the language of conversation within the school complex. In most cases,
however, a person who speaks everyday Bugis is not able to deliver a formal
speech in the language. Here we can see the importance of Bugis speech
training and practice within all educational institutions of As’adiyah. At junior
high school (thanawiyyah), for example, every student has to deliver religious
speeches before, at least, his peers and teachers in Bugis. Students will have
many opportunities during their school years to do this speech practice (Ind.
latihan dakwah) as part of the school’s extra-curricular program. There are many
occasions where speech practice is performed during and after school but the
most regular one is after the performance of congregational five-time daily
prayers in the school mosque during the weekdays. These speeches are known

as seven minutes speeches (Ind. %suliab tujub menit’ or kultum).
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During my fieldwork I frequently attended the speech practice
performance by junior high school students in the main complex of pesantren
and madrasah of As’adiyah in Lapongkoda Sengkang. I was amazed not so
much by the students’ high confidence and enthusiasm in delivering a speech to
a relatively large public (of around 400 to 600 students and teachers) but by the
well-structured and formal Bugis they used which even I, being born and grown
up within a Bugis family, could not better. Delivering speech in Bugis is not just
a matter of having rhetorical skills, which students normally can develop
through their speech practice sessions mentioned eatlier. It also requires a good
mastery of Bugis grammar and vocabulary which cannot be automatically
obtained from day-to-day speaking circumstances.

Students coming from the non-Bugis speaking family or non-Bugis
cultural milieu have to learn the language, at least in their first years in pesantren
and madrasah of As’adiyah. It should be noted that ever since its operation,
Pesantren As’adiyah has admitted students from many places in and around
Wajo and even from provinces outside South Sulawesi, such as FEast
Kalimantan, Southeast Sulawesi, Central Sulawesi, Moluccas, Papua and
Sumatera. Most of these students, however, are the children of Bugis families in
diaspora. As observed by Lineton (1975) and others (See Bakti, 2010), among
the Bugis people in South Sulawesi, the Wajo people are the most willing to
migrate to many parts of the archipelago.

As Lineton (1975) further observes, the waves of emigration of Bugis
people to many parts of the Malay world are driven by at least three major
factors. First, there were frequent political unrests in South Sulawesi before and
shortly after Indonesian independence.’? Secondly, the Bugis ‘outward
movement’ is triggered by the quest for better economic condition in diaspora.
Many Bugis people have succeeded economically in their new settlements in the
distant places such as Papua, Jambi and Riau in Sumatera, East Kalimantan,
Moluccas, Central and Southeast Sulawesi, even in Malay peninsula (Bakti,
2010). Finally, “the nobility’s monopoly of political power is also seen as a
factor encouraging the migration of ambitious [Bugis] individuals” (Lineton,
1975, p. ii).

As Pelras (1985) asserts, the Bugis and Makassar Muslim people are
commonly considered ‘fanatif’ Muslims in the sense that they firmly hold their
religious belief as the most meaningful thing in their life. Like their close
relatives in the homeland, Bugis in the diaspora are also generally devout
Muslims (Ind. faat beragama) who would preserved their Islamic identity and
practice wherever they live. Bugis migrants are also well-known for their

52 For example, many Bugis and Makassar people, particularly from Wajo and Gowa had left
South Sulawesi for different parts of the archipelago after the defeat of the Makassar state of
Gowa in 1669 by the Dutch, the closest ally of the Bugis state of Wajo, before the Indonesian
independence in 1945 (Andaya, 1981). A significant number of Bugis also spontaneous moved to
East Kalimantan, due to several decades of socio-political chaos in South Sulawesi during the
Darul Islam (DI) rebellious movement led by Abdul Kahhar Muzakkar between 1955 and 1965
(Sahur, 2010).
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accommodating character towards their fellow Bugis in diaspora, be they their
close families or not, particularly among those who become the pioneers in
starting the chain of Bugis migration to new areas. When a new settlement has
been opened, the Bugis Muslim migrants would normally establish a house of
worship (Ar. musalla, Ind. musola) or a mosque when enough members of the
musola make it eligible for the performance of a congregational Friday prayer.
After the Independence, many of these Bugis diasporas from Wajo and Bone
were alumni of As’adiyah and became the pioneers in the establishment of a
mosque or a zusola as well as providing the first permanent zzam and gbatib.

Among the Islamic academic circles in South Sulawesi, and in eastern
Indonesia more generally, such as lecturers and students in the (state) Islamic
higher education institutions (IAIN, UIN, STAIN, UMI), alumni of As’adiyah
(beside those of Pesantren Darul Dakwah wa al-Irsyad or DDI) have long been
recognized for their general good command in Arabic, at least in reading. But
what is rarely known is their generally excellent command of Bugis, which
includes practically all aspects of the language: reading, speaking and writing. In
Wajo in particular, students and alumni of As’adiyah have been well known for
the ability to give religious speeches in fluent and formal Bugis. It is not
surprising if the mosque communities (jama'ah masjid) in rural areas would
prefer students or alumni of As’adiyah to deliver religious sermons and
speeches in their mosques as they can only understand or prefer to listen to the
speeches given in Bugis instead of in Indonesian. In other words, for many
decades, Pesantren As’adiyah has provided a supporting environment for many
students, Bugis and non-Bugis alike, to learn Bugis language in more natural
and practical ways. Some cultural observers and scholars have even credited
As’adiyah for preserving the use of Bugis language in educational institution
and maintaining the tradition of reading texts in /Ontara’. Of coutse, it should be
added that in later periods, As’adiyah is not the only pesantren in which Bugis is
used as the language of instruction in halagah and preaching practice. Newer
pesantren such as DDI in Barru, Pare-pare and Pinrang, Yasthrib in Soppeng,
and al-Urwatul Wustqa in Sidrap, that were established by the students of
As’ad, also use Bugis in their religious learning programs and, hence, have help
perpetuate Bugis literacy among students in those pesantren.

The Bugis language factor is also another important reason for many
Bugis families in diaspora to send their children to study in pesantren and
madrasah of As’adiyah in the homeland even though religious schools might
have also been established in the their regions. In my interviews with a handful
of parents and carers of As’adiyah students I obtained a sense that one of their
expectations is that after spending three to six years in Pesantren As’adiyah
their children will be able eventually to speak, read, and write in Bugis like their
parents. These practical Bugis language skills have become more and more
difficult to develop especially by people in diaspora where other ethnic groups
speak different vernaculars and where Indonesian may be preferred. In fact,
many of the non-Bugis speaking students, be they from non-Bugis family
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coming from the neighboring Makassar and Mandar regions or from Bugis
families living in diaspora, can eventually speak, write and read Bugis very well.
In most cases, they can even speak Bugis much better than children from Bugis
families and environment who have never learned to speak and write Bugis in a
formal setting.

But there is another reason among the Bugis in diaspora for sending
their children back to Sengkang beyond merely acquiring the language.
‘Bugisness’ is a cultural identity and most Bugis people seek to preserve and
strengthen this identity wherever and whenever they are and try to inculcate it
in their children. Therefore, for the Bugis in diaspora, sending their children
back to Sengkang at a very young ages (between 12 and 15 years) also means
sending them back to their cultural root and inculcating the Bugis sense of
identity.

In fact, over the long period — up to 12 years—which these students
spend in As’adiyah, they are not restricted to classroom or their modest
dormitories, but they are also exposed to Bugis people and to their customs,
culture and land. An example of exposure to a broader context of Bugis culture
and land example is when they are assigned to become mubalig (religious
preacher) and imam tarawih (Tarawih prayer leader) during the fasting month of
Ramadan. Students of As’adiyah, especially those already in grade 9 (class 3 in
junior high level), are eligible to be appointed as religious preachers (Tim
Mubalig Ramadan) ot imam tarawih. Due to this assignment, students are able to
travel to different places in South Sulawesi and beyond where there are Bugis
Muslim diasporas. (I shall explain this annual program of As’adiyah in the next
part of this paper). In addition, Bugis cultural events and festivals are frequently
performed in Sengkang and the surrounding area and these students always
have the opportunity to watch or even participate in them.

In many cases, after finishing their studies in As’adiyah in Sengkang,
students coming from Bugis families in diaspora or anywhere outside Sengkang
return to their parent’s house. They may become religious teachers and
preachers, establish a new school, or just help their parents while taking
advantage of their knowledge of Islam to teach and preach Islam in their home
villages. During his life, the third director of As’adiyah, Muhammad Yunus
Martan, always encouraged or even commanded his students coming from the
areas outside Wajo to return to their villages or towns after finishing their
studies in As’adiyah to establish a branch madrasah of As’adiyah. Some of them
had successfully established a madrasab in their home villages and became well-
respected religious teachers and preachers or even wlama’ in their own rights.

Pasanreseng (1992) notes that in early 1990s within the Wajo district
alone there were 142 branches of Madrasah As’adiyah consisting of 10
kindergartens, 4 primary schools, 10 junior high madrasalh (thanawiyah), 1 senior
high madrasah (aliyah), and 117 primary madrasab (ibtidaiyah). During this period,
branches of madrasah of As’adiyah outside Wajo were to be found in other
districts in South Sulawesi, Southeast Sulawesi, Central Sulawesi, FEast
Kalimantan, Riau, Jambi, Maluku and Papua. Based on data in 1989,
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Pasanreseng (1992) asserts that in this period there were about 29.000 of
students enrolled in Madrasah As’adiyah which included more than 328
branches in seven provinces, from kindergarten to junior high school levels.

The vast network of alumni of As’adiyah across the country, particularly
in the eastern part of Indonesia, has also enabled madrasa and pesantren
As’adiyah in Sengkang to maintain a stable flow of incoming students each year.
Unlike many newer private religious-based education institutions in South
Sulawesi and other places across the country, As’adiyah in Sengkang does not
seem to be very much concerned with how to make creative efforts to promote
its pesantren and madrasab on a regular basis, for example through various means
of advertisement. This is because for several decades the alumni of As’adiyah
have become the most effective means of promotion. This includes those who
have become #mam fampong in many places in and beyond South Sulawesi
(Atrief, 2008, p. 144).

The promotion of As’adiyah by its alumni can take various means.
Firstly, in most cases, having experienced the great benefit of studying in
As’adiyah, the alumni of As’adiyah would send their children or recommend
their close relatives to study in the same madrasah. Secondly, as mentioned
carlier, each year As’adiyah sends its students and teachers as preachers and
imam to many different places across the country, particulatly in its eastern part.
This allows both parents and children in those places to witness and measure
the quality and competence of As’adiyah’s students and teachers, particulatly in
terms of their mastery of Islamic knowledge and their Qur’anic memorization
and recitation. This, in turn, inspires parents to send their children to study in
pesantren and madrasah of As’adiyah in Sengkang (As’adiyah Pusat). In my
interviews with many students from the areas outside Sengkang, I always told
that the most important reasons for coming to As’adiyah Pusat were because
they were astonished by the performance of young preachers and imam from
As’adiyah or close relatives were alumni of As’adiyah and chose the madrasah
for them or because their parents wanted their children to be like the students
assigned as preachers ot #mam tarawih during the month of Ramadan.

The sending of preachers to many places, mainly to the eastern parts of
Indonesia, has been a tradition of As’adiyah ever since it was established in
1930 until today. As mentioned eatlier, since his eatly months in Sengkang,
As’ad had been active as a wandering preacher in and around Wajo. He later
formed a corps of preachers (korps muballig) whose members were among his
first students and teaching assistants. As’ad had given a special training in
religious knowledge as well as practical skills to enable his students to carry out
a more effective dakwah to Wajo Muslim people who, at that time, he
considered had gone far astray from the true teaching of Islam (See Bisfain,
1984; Sabit, 2012). As’adiyah continues this tradition until today but the target
community has been expanded to many more distant places outside South
Sulawesi and it becomes more intensified and extensive during the month of
Ramadan. In Ramadan 2013, for example, As’adiyah sent about 700 preachers
(consisting of students, teachers and leaders of As’adiyah) to vatrious places in
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South Sulawesi, Southeast Sulawesi, Central Sulawesi, East Kalimantan, Riau,
Papua and West Papua. As mentioned earlier, the mosque communities who
become the hosts for religious preachers from As’adiyah are mostly Bugis
diaspora and, therefore, their speeches are delivered in Bugis.

As mentioned eatlier, besides becoming religious preachers, students if
eligible can also be assigned as #wam tarawib, that is, the person who leads the
tarawih prayer, a recommended (sunnal) prayer performed in the mosque during
the month of Ramadan. Usually in tandem with the preachers, every Ramadan
As’adiyah also sends hundreds of students from its zabfidh al-Qur'an training
programs to become imam tarawih to the places mentioned earlier. In many
cases, these zmam go along with the teachers and students from As’adiyah who
serve as preachers at the same or nearby places. Similar to the process of
assigning Ramadan preachers, the assignment of zwam tarawib is based upon the
request from the mosque community that has the alumni network or
relationship with As’adiyah. I should add here that #bfidh programs of
As’adiyah have also trained and provided many alumni who serve as zwam
rawatib (permanent mosque #zar) in most masjid raya (great mosques) or masjid
agung (grand mosque) in South Sulawesi and other Indonesian cities, including
Jakarta (the Istiglal state mosque and the Mahkamah Agung official mosque). In
this case, the network of As’adiyah alumni plays a vital role in maintaining the
cooperation and interconnection between the Bugis Muslim communities in
diaspora and the Pesantren As’adiyah community in Sengkang (leaders, teachers
and students), not only in the strengthening religious piety among the Bugis
Muslim diaspora but also the sense and identity of being Bugis.

Conclusion

Since its establishment in early decades of the 20 century, As’adiyah has
played a pivotal role in the dissemination and spread of Islamic knowledge and
reform among the Bugis Muslim people in Wajo in particular and in South
Sulawesi more generally. There are two fields in which this particular role of
As’adiyah can be clearly observed.

Firstly, in the field of Islamic education, As’adiyah with its pesantren and
hundreds of madrasah, in which great emphasis is given to the different
branches of classical Islamic knowledge, has been influential in producing new
generation of Muslims scholars (%/amad’) in South Sulawesi. Most if not all of
the most influential ‘#/ama’ in South Sulawesi in the 20™ century have been
students of As’ad or graduates of pesantren and madrasah of As’adiyah.

Secondly, As’adiyah has played a crucial role in the formation of an
identity, which is both Islamic —it is the abl al-sunnah wa al-jama’ah— and Bugis.
This double identity is disseminated and maintained in various ways. Firstly,
classical Islamic knowledge is taught using text books written in Arabic.
Secondly, however, the use of Bugis as the language of instruction in class-
rooms as well as in explaining and translating the Islamic text books written in
Arabic in halagah learning sessions promotes the language and ensures Bugis
literacy. Lastly, the vast outreach of As’adiyah dakwab programs (tim mubalig
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Ramadan and iwam tarawib) which encompasses most regions in eastern part of
Indonesia links As’adiyah directly to the Bugis diaspora.
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Abstract:  The face of Lsiamic Archipelago has a long track record in the history. One of
them was the twin kingdom of Gowa-Tallo that embraced and made Islam as
the "official religion" in 1605. Since then, the dialogne between the universal
Islamic ideas and locality-temporal of cultnral tradition of Bugis-Matkassar
was intensely continned. The Mostems™ Tallo village in Tallo sub district,
Tallo District has been mostems’ village since 1605 AD with a population of
8.017 consisting of 3.898 men and 4.119 women. The number of pre-
prosperous family in Tallo sub district is 1.043, 100% are Moslems. Bugis-
Islam culture acculturations are displayed in many aspects, especially in
architecture. The different thing from the other villages is that Tallo society still
maintains their cultures and customs. The philosophy which bas been preserved
there is Mappaenre’ bola or building the house which is a strong connection
between the local tradition and the Islamic value. The pattern of Moslems’s
settlement in Tallo has a linear characteristic and spreads following the road
network. The village architecture and Moslem’s house of Tallo clearly seems as
the encounter of Bugis-Matkassar culture and Islam, especially in the building
of pillars, roof, doors, and windows.

Keywords: Acculturation, Bugis-Makassar culture, world view, Moslems’
village

A. Introduction

The pattern of Moslem’s settlement in Tallo which covers the area
location, architecture philosophy, concept, and cosmos space order of
traditional house shows a special and typical worldview, the result of the bond
between Bugis-Makassar tradition and universal Islamic ideas.
1. The Religiosity Value and Region Location

Tallo is a village which has high historical value, due to being the first
place to convert to Islam. That is why, the Islamic insight strongly influences
on the cosmology affairs and their house architecture building. Tallo is located
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in the coastal areas of Makassar, so it is no wonder why the majority
community livelihood as fishermen from the past until now. Along with the
time being, this area becomes the warchousing area and industrial factory, so
some of its societies are also as factory workers for their livelihood.

Most of its people still use the traditional house of Bugis-Makassat. It is
classified as slum settlement in Makassar city so its area distribution is irregular
formed the linear pattern following the street.

2. The philosophy of Bugis-Makassar

a. Bugis-Makassar perspectives about a house

Buginese-Makassarese perspectives about a house is influenced with
cosmology concept entails; cosmos structures, cosmos patterns, and social
stratification.

1) Cosmos structures: they are divided into three levels, upper nature called as
bottinglangi’ (he top of sky) as a holy place of Dewata SeuwaE (the only god)
dwells; middle nature called as paratiwi where bad and good life occur; and
the lower nature namely #7’/in as a dark place. Furthermore the traditional
Bugis-Makassar house buildings are built on the poles (stilt house)
consisting of those three items as cosmos divisions as follows:

a) Rakkeang (Bugis language) or parapara (Makassar language), the upper
house is shown on the roof (as an attic). This part is usually used to store
grains and any other food supplies. Likewise the special parts are
provided as places to keep family heirlooms that are considered to be
holy and sacred and for the looms as well.

b) Ale bola ot watangpola (Bugis language) and kale balla’ (Makassar language),
is rooms which consists of specific rooms for the people to live, to do
their activities, for instance the living room, the bedroom, the dining
room and the kitchen.

©) Awasao ot awa bola (Bugis language) and siring (Makassar language), is the
lower part or under the stilt house, which is used to store farming tools,
chicken coop, goats or the other livestock, or agriculture tools for
farmers or fishing equipment for fishermen family.

The divisions are also found in ancient buildings in Indonesia such as
temples and graveyards.

2) Cosmos patterns: Bugisnese-Makassarnese believes that this nature is
square. This square concept dominantly affects Bugisnese-Makassarnese
ways of life, which has become the philosophy and views of life namely
sulappa eppa (Bugis language) or sulapa appaka (Makassar language) that is life
balance measurement. In this context, Prof. Mr. Andi Zainal Abidin Farid
(1969) stated that the view of life of Bugisnese-Makassarnese shows their
efforts to enhance themselves taught hereditary orally.
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3) Social stratification in the structure of Bugis-Makassar society is
influenced with cosmos knowledge. They think that Batara Guru is the son
of god yang who was descended from the sky to the earth to arrange life.
The he was married to his first cousin, We Nyili’timo from the lower nature
(uri'liu, Toddang toja — under the water). The belief of those two
distinctions cause the social stratification which are arranged into three
levels as follows:

" Anakarung or ana’karaeng, is the social layer of the noble men.
*  Tomaradeka, is the social layer of most of people in the society.

® The social layer which are known as afz (the lowest level). Mattualada
(1985) stated that afz cannot be inferred as the slaves, because the
connotation terminology includes in exploitation system of human
power for economic and political affairs. While the connotation meaning
of ata is the labor who devotes himself or herself to an institution or
someone because he ot she realizes that he o she has broken the rule, in
debt or lost in the war in which it is redeemed with devotion ot let him
or her free.

The type of building house foe every social stratification is different one
another. The house building of the lowest social level may not be the same
with the upper social level’s house. Breaking the rule means breaking the
cosmos regulations and it will cause disaster for the violators.

b. Islamic Cosmology

One of the Islamic cosmology perspectives can be parsed in the tradition
scale of philosophia perennis, an ancient wisdom which presupposes the primordial
man as the pontifex or "bridge" between the sky-world and the earth-world.
Therefore, in the perspective of philosophia perennis, man lives in two worlds: the
"origin" and "center" as well. Throughout his life, the primordial man lives in a
cyclical and keeps trying to reach the center of self-consciousness. Here, a
pontifex person lives in a consciousness of infinitum (infinity reality) that makes
him beyond the area of "the world."

This lately, the perennialist is more vigorous digging and reintroducing the
concept of primordial-being as an alternative solution to the modern human
crisis. Therefore, one of the most serious crises faced by modern humans that
they have lost the true meaning and life purpose. "Modern humans have burnt
their hands with the fire that they fire by themselves," wrote a wise guy,
"Because the failed to find their authentic selves." However, it does not mean
that the modern humans have lost their horizon, but it is rather that modern
humans in perennial perspective, "they have been bounced to the outermost of
their existence circle." The modern humans see everything "just" from the
viewpoint of the existence periphery rather than from their spirituality central.

Modernity Perspective tends to assume the human as the "creation of
this wotld-earth" (a creature of this wotld). Therefore, he/she can endure to
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stay on the Earth with his/her own artificial view, charming, and lead to:
rejecting the God and spiritual reality in his/her consciousness. Presumably, the
logiko-positivism, as the crossbar of the modern civilization, has successfully
confirmed the man as a human-earth and tore the veil of the holy sky. The
beginning and end of modern civilization is the material: the world is unwilling
to discuss the meaning, ontology, metaphysics, and spiritual that in fact it has
been blamed as the runaway of the lost humans. But, later, modern humans
were besieged by vatious anxieties. They missed the "Holy" and gathered it in
the 1001 ways to dispel their depression by reading psychology novels, X-Files,
until the pseudo mystical practices. The phenomena are viewed by the
enthusiasts of religious studies and philosophy as a ‘New Age’ that characterizes
modern humans toward the world spirituality.

Indeed, the human awareness to always cleanse his/her spiritual finally
can bear a strong motion instinct "return to the origin". In the book of
‘Knowledge and Sacred’ (1992), Seyyed Hossein Nasr states that the awareness
to "return to the origin" is not only in humans but the entire cosmic. Cosmic
instinct to "return to the origin" to the Lord causes the cyclical motion like
tawaf. The whole cosmic move cyclically: moon goes around the earth, the earth
orbits the sun, the sun circulates around the galaxy, and the galaxy circles a set
of the bigger galaxies, and so on. The cyclical movement "centered-circular”
and "bump-clockwise" finally arrives at the center of "Awareness of the
existence" that in the theology is known as the God. Here, the sublime message
of Islamic tradition: Inna lillahi wa inna ilaibi raji'un, "Surely we all come from the
God, and to Him we are "back," increasingly finds its foundation.

The above acknowledgement implies the existence of the cosmic
hierarchy (the levels of reality) and human (the levels of selthood) that
ontologically relates to each other. Huston Smith describes the relationship in
‘The Forgotten Truth’ (1992), by presenting the following illustration:

Figure 1: The Hierarchy of existence, (E.F. Schumacker, 1992)
Meanwhile, E.F. Schumacher calls that illustration as the hierarchy of existence:
from the Infinitum God to humans and creatures/ objects "undet" humans or
vice versa: from inanimate objects (terrestrial) in the ‘lowest’ level to the
Supreme and Infinitum God in the highest level.

From this perspective then was born the doctrine of "cosmic
brotherhood" between the universal (macrocosmic) and human (microcosmic)
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that in the order gave birth to "compound" ontological chemistry between
them: the earth (terrestrial) compounds the body; the horizon (intermediate)
with the mind (mind); sky (celestial) with spirit (soul), and "the Infinitum" fused
with rub (spitit) or human Hafid).

Human-spirit or Hafidh is self-authentic that is ontologically immersed in
the Ocean of His Supreme Light: all behavior, thought, and His words reflect
the authenticity, brightness, peace, and salvation, because the whole existence is
the "reflection" of the God. In other words: the human-soul is "divine image"
(émago dei) on the earth. He is the pontifexs human; the human that faithfully tied
his/her heart "to the sky" while carrying strong awareness: that he undoubtedly
will "return" because on his feet, "in the earth," facing the pinch of the mandate
that must be fulfilled. This cosmological insight, later greatly influences the
architectural idea of Islamic culture, including the conception of "spatial
cosmos" of Bugis-Makassat house.

c. The Procedures for the Establishment and Occupy New House

Establishing a house is commonly called as mwappatettong bola (Bugis) or
mappaenteng balla’ (Makassar). When building a house, Buginese-Macassarese
really consider about three things, namely: (1) a site to build, (2) good facing
direction (3) determining where to put the central pillar (sokoguru), because
those three things will attract good luck for the owner dwelling there.

Determining where the house should face takes into account three
principles based on the local wisdom of Buginese-Macassarese, namely:

1. Facing the direction where the sun rises. Following this way means that is
the beginning of birth or new life in which is in line with the characteristic
of the sun that always rises and inferred as the source of life.

2. Facing the plateau, the hill, or the mountain. It means that it can dignify
one’s dignity, the spiritual, and the material symbolized with the plateau, the
hill, and the mountain.

3. Facing one of wind direction, north, east, south and west by following the
direction of where the great dragon faces (rajalul gaib) which goes around
the earth from top to bottom and from bottom to top based on the concept
of the square nature.

Meanwhile in Islam, the good perfect house is facing the Qiblah. The
facing direction of the house can be analyzed as follows:

1. The sun light isvitamin D which has high advantage for human’s health. The
house that faces where the sun rises, directly gets the light. Hence the house
is good and fresh. The scientists agree the primary energy of the earth life
comes from the sun. Therefore Buginese-Macassarese had understood well
about it, even it is connected with the cosmos theory.

2. By facing the plateau, the hill, or the mountain, the wall of the house can be
protected from the exposure to high winds. Similarly in terms of sewage will
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be efficient, owing to the sewage space and the kitchen are in the back of
the house.

3. Facing one of wind direction is much safer, which means that likely to be
felled by the wind as been avoided, because the house does not across with
the wind direction.

Furthermore there are some ways of choosing and determining where to
put the central pillar (in the middle) of the house, such as:
1. Dig the soil an inch, then smell the soil. If it smells good or tastes sweet, it
means that the place is deemed good, then give the stakes as a sign.

2. Planting three earthenware (#7ing tana or uring butta) containing water or
perfumes into the ground and covered with leaves, carrying it out at the
time of sunset. In the morning of the next day, the three jars are checked
again and the earthenware that has not diminished its contents can be
determined as where is deemed better to put the central pillar (alliri tengnga),
then give the stakes as a sign.

After doing the three things mentioned above, the next step is the
establishment. In the creation of the house, all family members and the
surrounding community take each role (working together). As described above,
that the main areas of the first set is the central pillar (a/iri tengnga), following
with the pole where the banisters take place. At the center pole, a white cloth
(kaci’) is tied as the holy symbol, while under the pole variety of objects are
planted, such as kalukn (coconut), golla cella’ (brown sugar), aju cenning
(cinnamon ,nutmeg and a pinch of rice).

The objects are typically included in a container (earthen pot) or coconut
shell. It is intended to facilitate the provision, made in an orderly and peaceful
household for the owner. Then at the center pole is placed jars of water
containing of the intended, so the homeowner and his family even citizens as a
whole always in a good atmosphere that means away from danger. The objects
are considered as citizens (the content) of the house (/se’ bola ot bone balla’).

The establishment of the house poles can be done in two ways. The first
way is the oldest technique; the pole is established by planting one by one, as it
was done in Malino. Secondly, the poles that exist nailed then erected in
parallel, which can also be done in two ways, namely the pole nailed extends
from front to back, and then set up sideways, as it was is done in Bone,
Soppeng, Wajo, Sidrap and Pinrang. The second pillar is nailed on the left or
right side to raise it from front to back and vice versa, from back to front, as it
was done in Makassar and its surroundings.

After all poles established, usually five or four are laterally put side to
side and four on the front and back. It is followed with the construction of the
roof and then the installation of floors and staircases. The number of the
staircase steps is always odd, such as 7, 9, 11, 13 and 15. Similarly, the other
parts are always odd number, because the odd number is inferred as belonging
to the dead. Besides the even numbers deemed as the sustainable livelihood
gained are always mediocre, cannot be excessive. However the number of poles
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in this case is exceptional, inasmuch as the shape of the cosmos according to

the philosophy is sulapa eppa or sulapa appaka (rectangular). The total number 16

means four times meet the perfection or number 10 means 5 times meet

perfection.
d. The type of Bugis-Makassar house

The traditional Bugis-Makassar houses are belonging to the profane
building, i.e. the dwelling houses and palaces. They are closed and single
shaped, made of bamboo and wood, but there are certain parts are considered
sacred, such as the central pillar (posi ') and attic (rakkeang). The art design
created by certain hereditary people that the so-called "Custom-house", without
noticing the owner's social status or class. Yet in this context, the notion of
Custom-house is restricted to the home or the former palace of the king and
nobles, owing to being able to survive up to now and associated with a
historical event. Besides it can survive because it has a high quality both from
the aspect of technology and quality of materials used.

The type of Bugis-Makassar Custom-house stilt house that stands on a
wooden post. The roof is saddle-shaped to facilitate the flow of rainwater; due
to the area of South Sulawesi has a high rainfall intensity. According to
Mangunwijaya (1980), the shape of the building houses on stilts and the roof is
very common and spread from Bima to Hawaii, Indonesia and Japan. Bugis-
Makassar house type is an outgrowth of the original purpose as a shelter from
rain and heat, wild beasts and the human attack (from another tribe).

Seemingly the type of stilt houses give reasonably good physical effect
which is suitable with tropical and humid climatic conditions in Indonesia, so
the occupants feel comfortable, safe, secure and healthy. In addition, the
materials used for its construction is designed elastically, thus this kind of house
is resistant to earthquake and capable enough of withstanding the strong winds.

The house of Bugis-Makassar is classified according to the ownet's social
layer. Based on that, there are three types of houses, namely:

1. Sao raja in Bugis language or balla’ lompo in Makassar language is a large
house inhabited by a family of nobility. The house is usually a discrete,
among others; It has five ot seven #mpa 'laja (ridge) which contains of five
pins for the king in power and three-layered for other nobles. It also has
sapana, the terraced stairs at the bottom with a roof on it. In Bugis, the sao
king's big royal residence has over seven terraced stairs called Salassa’.

2. Sao piti’ in Bugis language ot farata’ in Makassar language, smaller than sao
raja, 1s the no more than four terraced house residence, without sapana and
has one or three-layered ridges . It is usually inhabited by good people, the
rich or the noble, and respected in the community.

3. Bola to sama’ ot barumppurung in Bugis language or balla’ in Makassar
language, is a house dwelled by the ordinary people. It mostly has three
terraced houses, with two layered ridges without sapana. All of Bugis-
Makassar custom house-shaped which has one panggu in front of the door
called famping is a place for the waiting guests bore being pleased by the
owner of the house to enter the living room.
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4. Sao piti’ is not used anymore in Bugis-Makassar vocabularies, while the
popular one is sao raja or balla’ lompo and bola or balla’ terms. sao raja ot balla’
lompo terms is used not only for the king home centers but also the vassal
king (arung /ili’) and the other nobilities.

The house type is varied, as described below:

a. Bola siwali (Bugis) or kambara’na (Makassar), is a room built beside laemier
called zamping (Bugis) ot jambang (Makassar). Bola siwali only has one room
and single roof connected with footbridge or alleteng (Bugis) and zete
(Makassar). This room is special for the noble guests.

b. Jomgke’ in Bugis language or Makassar language, is smaller than the main
house functioned as a kitchen. It is built slightly backwards parallel or
transverse to the main house. It looks like bola simali, jongke’ which is
connected with footbridge to the main house. Jongke’ is parallel to the main
house called as bola fonda (trailer).

In addition between the ground and the body houses, it is connected by
stairs with varying terms as well, such as:
1. Sapana, is double (two) lined stairs, made of bamboo with an intact bamboo
base layer which is given a hole and then inserted in a row.

2. Coccorang, is stairs made of wood by using a barrier on the side as a handle.
This stairs is used in the noble people’s house.

3. Addeneng, stairs made of either wood or bamboo for homes of ordinary
people, a single stand without a handle called coccorang on the sides.

The oldest heritage house of Bugis-Makassar discovered at this time, is
the former home Karaeng Buluttana and Gallarang Buluttana each called as
Balla 'Jambna and Balla' tinggla in Malino, Gowa regency. According to local
villagers, two or more generations do not know when the house was built.

Bugis-Makassar Custom house with the cosmos model is a status symbol
that informs us about the social status within the community through the
house’s patterns.

Bugis-Makassar Custom house, is stilt house with a saddle roof shape,
which is suitable with the environmental nature to meet the health factors. The
houses are given symbols to indicate the owner's social status in Bugis-
Makassar society, that becomes an affirmation and emphasizing the social
stratification and show the character and the attitude of Bugisnese-
Makassarnese.

Culture does not solely belong to the past, but also belongs to the
present and the future. Therefore from that perspective, the traditional
architecture of Bugis-Makassar custom house which contains of the local
wisdom comes from cognitive and cultural experience, then it always can be
accepted from time to time.
= Tallo Settlement neighborhood
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Tallo settlement is one of the slum residential areas in Makassat. Hence the
settlement pattern form is irregular and very dense. Tallo settlements are
also located in the warechousing and factory Industry areas in Makassar.

=  The Sacred buildings
As a region which has high historical value, Tallo settlement has "Sultanate
Cemetery of Makassar" which becomes sacred in the atea.

B. Research Method

The method used in this study is a qualitative research method, as this
research is related to Culture and Islamic Bugis-Makassar Acculturation in Tallo
Village Moslem. The studies do not require formulas quantitatively. It is
descriptive, in explaining about the culture and Islamic Bugis-Makassar on
Moslem Village Tallo. The study also desctibes how the shape and the function
of the building in on Tallo Village Moslem.
1. The procedure of collecting data

The procedure of collecting data was by applying direct survey,
observation, and archives. The direct survey and the observation were
performed around the residence of Gowa Sultanate cemetery in Tallo district.
The archives method was conducted by collecting historical and cultural
development archives.
2. The method of data analysis

The data analysis were used by summarizing all direct survey records,
observation and study of documents or archives.

C. Discussion
1. Moslem of Tallo Village history

District of Tallo is one of 14 districts in the city of Makassar, which is
located in the north of Makassar. From the historical records, Tallo District is a
relic fundamental to the existence of Ancient Tomb Kings Tallo where the
history of Makassar not separated by the history of the kingdom Tallo where
the beginning of Makasar town is located in Tallo estuaries with small
commercial ports in the region at the end of the fifteenth century.

Furthermore Portuguese sources proclaim that Tallo was originally under
Siang a kingdom authority around Pangkajene kingdom, but in the mid-
sixteenth century, Tallo was united with a small empire named Gowa, and
began to break away from the kingdom of Siang, who ever attacked and
conquered the surrounding kingdoms. As a result of the more intense
agricultural activities in Tallo upstream, resulting in the shallowing of Tallo
rivers, so that the town was transferred to the mouth of Jeneberang river, so the
construction of the power palace establishment were done by the nobles of
Gowa-Tallo then constructed a Somba Opu defense fortress, which for the
next one hundred years later became the core of Makassar.

The establishment of Tallo kingdom by Karaeng Loeri Sero occurred in
the late 15th century as a result of a dispute with his brother, Batara Gowa
(Karaeng Tunangkalopi) (Bulbeck 1992: 401). Regarding the process of
formation of Tallo Kingdom and the origin of its name can be seen on the
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lontara quote script as follows: "some time ago, Karaeng Loeri Bantang and
Karaeng Loeri Bira allied to recognize and treated Karaeng Loeri Sero as the
higher king psition than theirs. Karaeng Loeri Bira and Karaeng Loeri Bantang
sent his people to cut down a forest named "Toloang", near Bira River where
they established a palace for Karaeng Loeri Sero. The place was later named as
Tallo.

At that time Tallo kingdom began to stand "The power that had been
given by Kareng Tunangkalopi (Batara Gowa) turned out to be unfruitful
peace, over the years the two kingdoms involved in a civil war. It was only
during the reign of King of Gowa royal IX affiliated in a very close bond (see
Igbal, 2004: 24). Tallo kingdom region included Saumata, Panampu, Snout Loe
and Loe Parang. In the reign of King of Gowa IX Karaeng Tumapakrisik
Kallonna established Tallo Fort. The fort is the center building marker of Tallo
kingdom and had become one of the fortresses that was destroyed by the
Agreement of Bungayya occurred in 1667. In the castle area, there was a Tomb
Complex of Tallo Kings, Tallo Kings Stone Inauguration, and Bungung Barania
which was Tallo monumental kingdom heritage monument. The destroyed
region located in and around Tallo was then developed into a settlement of
Makassar tribe known as Kampung Tallo.

In the history of the spread of Islamic culture in Bugis-Makassar, Malay

traders brought the first knowledge of Islam in South Sulawesi. They consisted
of the top traders of Pahang Malay, Pattani, Johor, Campa, Minangkabau, and
Java.
Based on Lontara Pattorioloang (Lontara History), during the reign of King of
Gowa X Tonipalangga, there was a Moslem village in Makassar. Moslem
villagers consisted of the Malay traders. Even during the reign of the next king,
Tanijallo (1565-1590 AD), a mosque was established in Manggallekanna, where
the merchants lived.

Although there had been Moslem neighborhoods and mosques there,
Islam was accepted when Gowa Tallo converted to Islam. According Sewang,
the settlers of Malay had initiative to preach Islam to the king. They were three
scholars invited from Central City (Minangkabau) to convert the Kingdom of
Gowa-Tallo. Three preachers who came from Minangkabau were called as
Datuk.

The preachers who came to Makassar were called as Dalto Tallu (Three
Dato) or another source named Datuk Tellue (Bugis language) or Datuk Tallua
(Makassar language). Three of them were brothers and came from Central City,
Minangkabau. They were Dato'ri Bandang (Abdul Makmur or a single
preacher). Dato'ti Pattimang (Dato 'Sulaemana ot the Eldest preacher), Dato'ti
Tito (or Abdul Jawad Khatib the youngest). Abdul Makmur called Dato'ri
Bandang, namely single khatib (Katte Tunggala) who converted the kings of
Gowa and Tallo to Islam. He could be considered as an expert, as evidenced
from a news from Java who said he was a disciple of Wali Songo (J.NoorDuyn,
1972: 33). Kahtib or also known as Datuk Sulaiman Pattimang (First born
Khatib), the preacher who spread Islam in Luwu, so he understood as people
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who Islamized Datu Luwu, La Paiware Daeng Parabbung, which was then
named in Arabic, Sultan Muhammad. Abdul Jawad (Khatib youngest) known as
Tiro Dato'ri that the preacher who spread Islam in the south Peninsula of
South Sulawesi (Abu Hamid, 1994: 74)

Regarding to the history of the atrival of Dato'ti Bandang in Makassar,
he atrived in the port of Tallo in 1605 using a magic boat. Upon atriving at the
beach, he directly performed a prayer. Hearing the news of the arrival of Datuk,
King Tallo, I Malingkang Daeng Manyomi Karaeng Katangka, immediately
came to see him. King Tallo recited the shahada on Friday afternoon, (Jumada
Al-Awwal 1014 H or 22 September 1605 AD) then he was later named as
Sultan Abdullah. Furthermore, the King of Gowa recited the shahada on
Friday, 19 Rajab 1016 H or 9 November 1607 M and officially the king of the
kingdom of Gowa-Tallo converted to Islam.

Formerly Tallo area was the residence of the Kings and keluraganyatheir
family. After this empire was collapsed and was destroyed by the Dutch, then
the population flocked to build settlements in this area. The first tribe inhabited
in this Moslem village was Bugis-Makassar. However referring to the results of
the interview, the local people were reluctant to be called as people whose
ethnic was Bugis and Makassar, but Tallo.

2. Tallo Settlement patterns

The society in Tallo village earn a livelihood as a fisherman because
Tallo area is located in the coastal areas and Tallo river. Some of residents also
work as factory workers, because the area of Tallo is also an area of
warehousing and factory Industry.

Tallo social life settlements still upholds the cultural values of mutual
cooperation, even though the village is located in the city of Makassar,
according to an interview of one of the local residents, they still conduct mutual
cooperation (work together) while there is private activity. It is different from
the city people who are more concerned about their lives which are far from
the cultural values of mutual cooperation.

Culture and rituals practiced by Tallo society from the beginning until
now is not far from the teachings of Islam and Bugis-Makassar culture as
Pannaung Rije'ne, Tammu Taun, Asiarah, Jene-Jene Saffara, as well as
traditional art Gangrang Bulo, Pamancak and traditional cakes named surabe.

The acculturation of the Islamic Bugis-Makassar culture is still preserved
by some of Tallo society in establishing a house commonly called as mappatettong
bola (Bugis language) ot mappaenteng balla’ (Makassar language). Before building a
new house, it's important for Buginese-Macassatese to think about three things:
a place or location set up, the facing direction toward home and determining
the place of establishment of the center pillar, since these three things will
determine the success or failure of the owner’s life. In terms of material
selection Tallo people use and exploit natural resources in its surrounding,.

3. The Structure and Spatial of Tallo Region

112



Proceeding of The 16™ Annual International Conference on Islamic Studies (AICIS)

Tallo Village Tallo districts are administratively located in Tallo district,
Makassar City Regional Level 1I. The geographical position of the village office
is located at S 05 006'26,7"and E 119 026'22,9". With boundaries: North:
Makassar Strait, South: Tallo River district Tamalaranea, West: Makasar Strait,
East: Bulua sub district Tallo

A population of 8,017 inhabitants consisting of as many as 3,898 men
and women's lives as much as 4,119 people. Number of pre-prosperous family
in the village of Tallo is as much as 1,043 families.

Tallo residential area is one of the slum areas in the city of Makassar. The
structure of the settlement pattern has a linear characteristic and spreads
following the roads, so it tends to be in irregular arrangement. The village area
is located in the coastal areas of Makassar and Tallo River, and also an area of
warehouses and industrial factories.

NOTES:

1.SOCIETY SETTLEMENTS, 2.FACTORIES AND TRADING, 3. PUBLIC
SPACE, 3. MOSQUIE, 4. TALLO KINGS TOMB, 5. TALLO SUB
DISTRICT OFFICE, 7. SCHOOL, 8. MANGROVE TREE AREA

Figure 2: The map of Spatial structure in Tallo village region (Source: Google
Earth

Village of Tallo, Tallo District in Makassar, has 26 neighborhood units
(RT) and 5 the pillars of the citizens units (RW). The Condition of roads
around the village streets are fairly narrow, and it is a seedy neighborhood. It
can be shown in the image that there are disorder settlements pattern and the
houses are quite dense.

The houses in the Tallo Village are still dominated by Bugis-Makassar
custom houses. In addition from the spatial pattern, there is no kitchen in the
custom house, according to its owner that the spatial pattern does not have a
kitchen. However, at the top of it there is a room under the roof of the storage
of rice and other foodstuffs, such rooms commonly called as Rakkeang.
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Bugis-Makassar tradition in building a house is also influenced by the
social status or the state of their economy level, which is in front of the roof is
commonly referred to as
timpa’laja. When the house
this #impa’ laja levels as uch
as 1 or 2 layers so they are
ordinary people. The more
the number of #mpa, laja are,
the higher the social status
are. if the people is capable of in terms of the economy or a public figure, then
his #impa'laja arrangement are as much as 3 or 4 layers. The composition of the
highest between 5 interchanges, show that the society are the descendants of
the king. Similarly the house of one resident in Tallo have signaled timpa'laja 5
array which shows that the owner of the house has a high social status or a
local community leader.

The windows of the house use wood materials and are still visible that
the elements of the custom homes, but the material used as the shutters ate
already included in the glass material modern home. However, the glass used is
very simple, which is not patterned glass.

The door of the house also
still uses simple materials, namely
wood, and consists of one doot
only. The layout of the entrance is
on the right side of the house, and
almost all the residents of Tallo
location share the same position of
the door. Rakkeang is located at the bottom of the roof used as a storage area of
rice and other foodstuffs.

There are two stairs in this house, the front and the rear. The front Stairs is the
guest access to the owner’s house or public access. While the rear stairs is the
access to the owner of the house or private access.
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Figure 3: Street condition & The Plan of Bugis-Makassar Custom House
(Source: private documentation, 2015)
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From the results of the survey conducted, there are 3 bedroom's king
beds with their ornaments and striking colors, namely red and yellow. There is
also a floral or plant ornament on these beds. There is no room in the kitchen
of the house, but at the bottom of the house, it is mixed with modern elements
that there is a room with a masonry wall material, which is also functioned as a
kitchen. Up to now the people in Tallo have hold their custom house tradition,
although nowadays it is influenced by elements of Islamic and modern
clements. The Islamic element in building their homes are not too influential,
which changed only the ornaments of the house in the form of calligraphy in a
frame of image displayed on the walls of their homes. Likewise, the influential
elements of Islam that is oriented toward the toilet or closet in their home,
should not be faced to the Qibla. The most attractive thing is the modern
elements, proven in Tallo that there is a residential modern housing. The most
striking one is that although the houses are on stilts, but the bottom of the
house is built in the wall patterns and functioned as a bedroom or living room
as displayed in the picture of one of Tallo society houses.

The Tallo Moslem Village houses today still use their custom house
called stilts house, though the modern elements already exist in their
architectures.

One of the modern houses in Moslem’s Tallo villages, yet there are a few
modern houses like this, the majority of the population are fond of the custom
houses of their called stilt houses.

Figure 4: In habitat’s house and Modern House in Tallo
Village (Source: private documentation, 2015)

4. Awaluddin Mosque

The mosque in the village are now following the modern elements, one
of the mosque is named as Awaluddin mosque. Referring to the interview, this
mosque is the first mosque in the Moslems’ Tallo village that has been
established to follow the elements of modern Islamic architecture. There is no
data about Awaluddin mosque since it was first built, but based on the results
of interviews to several local residents, this mosque used to be very simple with
woven bamboo wall.

The doors and windows of the mosque use wood and glass materials,
which potrays the acculturation of traditional and modern culture and Islam.
Similarly, there is ornamental calligraphy on it the section doors and arches.

5. The Tombs of Tallo Kings
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The most powerful historical evidence of
Moslem Tallo Village complex is the tombs of the
kings and their Tallo relatives. The tomb has a unique
and different shapes of tombs in general, resembles a
temple which looks like an element of Hindu culture
and to the tomb of the king size is large and there is .
an access to get into the tomb. Moreover there is also a dome-shaped tornb hke
a dome mosque in the Islamic elements into the tomb.

The Tallo Kings tomb was built around the 17th century, and was used
as the tomb of the ruler of Tallo until the 19th century. Is Tunatengkalopi, the
King of Gowa VI (1445-1460), who divides the kingdoms of Gowa into two,
namely Tallo and Gowa. He then formed an alliance and became the dominant
force in this region, until the Dutch colonial army under the command of
Speelman ended the dominance of Gowa, assisted by La Tenri Tatta
Whitewater Palakka of Bone.

This tomb has a unique ornament of bricks arranged neatly with unique
indentations. There are many tombs in the complex of tombs of the kings of
Tallo, the large and the small ones. According to officials of the tomb, the
large-sized tombs are for the kings and the small tombs are for Tallo king's
relatives.

The large tomb has an access to it, many people bring offerings to it.
Furthermore it also becomes a tourism object in this Moslem Tallo village, and
many local residents from outside of the area visit it as well.

Figure 5: Awaluddin Mosque and The Tombs of Tallo King’s (Source: private
documentation, 2015)

D. Conclusion

Tallo is the name, code, and also the trace of history in general and the
relic of Islamic Archipelago face specifically by the Tombs area of Tallo Kings
as the mute witness. In the history and culture, Taan Makassar linked: stems
from the construction of Makassar harbor in the estuary of Tallo with small
commercial harbor in that region at the end of the fifteenth century.

Tallo village is the settlement that has very high historical value because
the area is an area that was first embraced Islam. The pattern of Tallo Moslem
Village is influenced by the factors religiosity value, especially the Islamic
cosmology, the location of the region, philosophy and world-view (world view)
architecture of Bugis-Makassar especially about the concept of traditional house
and layout of a traditional township. However, these conditions do not last
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long, following the fall of Tallo kingdom by the ambush of Dutch colonialism.
Even though, with a number of cultural artifacts left behind: traditional houses,
mosques and tombs of Tallo kings, left the traces and witnessed about Tallo
that was once a very big Islamic Archipelago kingdom in its era.

Tallo village with its architecture style that was a combination of
tradition and local culture of Bugis-Makassar and the idea of the Islamic
universality is in the coastal areas of Makassar, so the area is also a trading
center in South Sulawesi. Currently Tallo village warehousing area and industrial
factory of Makassar, so slowly, this settlement is scraped by the modernity.
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DEKULTUSISASI WALI DALAM TRADISI TAREKAT
(Studi tentang Konsep Kewalian Hadratus Syekh Hasyim Asy’ari
dan Pengaruhnya Di Nusantara)

Syamsun Ni'am
IAIN Tulungagung
Email: niamstainjbri@gmail.com.

Abstrak:  _Artikel ini mencoba untuk mengkaji tentang pandangan dan konsepsi tasawuf
—lebih dikbususkan fkepada konsep kewalian dalam  tradisi tarekat—
Hadratus Syekh Hasyim Asy’ari. Menurut Alwi Shibab, Syekh Hasyim
adalah salab seorang tokoh sufi Sunni Nusantara sejajar dengan para sufi
Sunni Nusantara lainnya, seperti Syekh Nurudin al-Raniri dan ‘Abd al-
Samad al-Palimbani. Syekh Hasyim juga dikenal sebagai ulama besar yang
membidani labirnya organisasi Islam terbesar di Indonesia, yaitn Nahdaltul
Ulama (NU). Sebagai ulama kbarismatik di Nusantara —kbususnya di
NU—, pandangan dan pemikiran Syekh Hasyim Hasyim tentu membawa
pengaruh luas di dalam konstelasi kenmmatan dan keberagamaan nmat di
Nusantara. Di  antara pandangan Syekh Hasyim yang hingga kini
memiliki implifasi besar adalab menyangkut konsep kewalian (al-walayah)
dalam tradisi tarekat. Dalam fonteks ini, Syekb Hasyim sangat fkritis
terhadap ~ pemberian label/ predikat  kewalian ~ sesorang, terutama pada
seorang guru tarekat (murshid). Syekbh Hasyim sangat menentangnya.
Sebab hal ini akan dapat membawa kepada kultus individu secara membabi
buta, sehingga dapat menyebabkan kepada prilakn syirik kepada Allab swt.
Yang lebib menarik adalah pandangan dan konsepsi Syekh Hasyim tentang
kewalian —dekultusasi wali dalam tradisi tarekat— ini justru tidak
banyak ditkuti babkan cenderung diabaikan oleh nmat di bawabnya,
khususnya oleh tarekat yang tergabung di dalam Jam’iyyat Ahl al-
T{ariqah al-Mu’tabarah al-Nahdliyah wilik NU. Inilah yang
kemndian sangat menarik untuk menjadi stressing kajian dalam artikel in.

Kata Kunci: Dekultusisasi Wali, Tarekat, dan Syekh Hasyim Asy’ati.

Pendahuluan

Artikel ini sengaja ditulis untuk menjawab seputar perdebatan panjang
tentang konsep kewalian (alwalayah) yang terjadi di kalangan para praktisi
tasawuf —baik di kalangan sufi ortodok (Sw#ni) maupun sufi heterodok
(Falsafi)—, khususnya yang berkembang di dalam tradisi tarekat. Perdebatan
tersebut menyangkut antara lain tentang labelitas kewalian, siapa yang berhak
disebut wal/i Allah, juga tentang perlakuan murid terhadap murshid (syekh
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sufi/guru tarekat). Pedebatan tersebut pada praktek bertarekat akan membawa
dampak serius, khususnya menyangkut keabsahan dalam beribadah kepada
Allah melalui media bertarekat. Sebab dalam praktek bertarekat, seorang murid
jika tidak memahami secara baik tentang posisinya terhadap guru tarekat
(murshidynya, maka akan membawa kepada kultus individu, bahkan ada sebagian
pengamal tarekat yang kebablasan (kelewat batas) dalam memandang seorang
murshid. Seorang murshid bisa saja dianggap sebagai wal/i Allah yang dapat
menyambungkan kepentingan seorang murid secara membabi buta. Demikian
juga sebaliknya, seorang mmurshid telah merasa nyaman dianggap sebagai wali
Allah, karena memiliki legitimasi kuat sebagai wakil Tuhan/ &balifah di dunia ini.

Pandangan demikian di satu sisi, akan membawa konsekuensi terhadap
kultus individu yang dapat berakibat merusak iman seseorang, dan disi lain wali
Allah memang dianggap sebagai orang yang mampu untuk menjembatani
urusan dunia dengan Tuhan. Namun jika hal ini tidak dipahami secara benar
oleh seorang murid tethadap guru (wwrshidnya, maka justru dapat
menjerumuskan keimanan dan ibadahnya, tidak akan bernilai apapun di
hadapan Allah swt., bahkan dianggap salah sama sekali. Dalam konteks ini, ada
seorang tokoh sufi Suwni Nusantara yang memiliki perhatian serius terhadap
bahaya dan konsekuensi negatif yang ditimbulkan sebagai akibat dari kultus
individu tersebut, adalah Hadratus Syekh Hasyim Asy’ari. Dia sangat kritis
tethadap penyebutan kewalian sesorang, bahkan menurutnya, menganggap
seseorang scbagai wa/i Allah adalah sesuatu yang tidak dibenarkan dan
diharamkan oleh Islam. Oleh karena itu, Syekh Hasyim sangat berhati-hati
dalam memberikan labelitas kewalian seseorang. Wa/i bagi Syekh Hasyim adalah
urusan Allah dan Allah semata yang mengetahuinya. Kalupun ada sebagian
manusia yang dapat mengetahui keberadaan wa/i Allah, maka sebenarnya dia
adalah juga berada pada tingkat kewalian. Hal ini sesuai dengan adagium yang
selama ini berkembang di kalangan sufi, bahwa /z ya’rif al-wali illa Allah wa al-wali
(tidak ada yang dapat mengetahui keberadaan wa/i Allah kecuali Allah dan si wali
itu sendiri).

Syekh Hasyim Asy’ari dikenal sebagai pencetus dan pendiri organisasi
Nahdaltul Ulama (NU) pada tahun 1926 M., yang hingga kini telah eksis dan
menjadi organisasi massa Islam terbesar di Indonesia, bahkan telah memiliki
cabang NU di sebagian Negara-negara Timur Tengah, Asia dan Eropa/ Barat.
Hingga kini pandangan-pandangan Syekh Hasyim menjadi panutan dan rujukan
utama bagi kalangan Nahdliyyin untuk urusan tuntunan dan ajaran keagamaan.
Namun yang lebih menarik adalah dalam pandangan-pandangan tasawuf Syekh
Hasyim, ternyata tidak semua diikuti oleh jamaahnya/ pengikutnya (kaum
Nahdliyyin), bahkan cenderung diabaikan, khususnya ajaran yang menyangkut
soal tasawuf/tarekat. Pandangan kritisnya adalah menyangkut konsep kewalian,
yang sebagian besar telah bertentangan dengan pandangan tokoh sufi/kyai NU
kebanyakan. Di sinilah letak signifikansi studi ini.
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Konseptualisasi Kewalian dalam Tradisi Tarekat

Dalam diskursus tasawuf, konsep alwalayah (kewalian) menempati posisi
khusus, sebab labelitas wa/i adalah predikat yang tidak semua orang dapat
memilikinya. Kewalian seseorang tidak serta merta bisa diperoleh sesuai
kehendaknya. A/l-walayah menjadi sesuatu yang sangat privat dan hanya Tuhan
yang memiliki hak untuk memberikan predikat wa/i kepada seseorang sesuai
dengan kehendak-Nya. Dengan kata lain, kewalian seseorang merupakan hak
prerogatif Tuhan. Di sinilah Tuhan akan memilih seseorang untuk diangkat
derajadnya menjadi wa/i atau tidak sesuai dengan kehendak-Nya. Karena itu
pula, wali adalah manusia biasa yang dipilih oleh Tuhan yang memiliki posisi
istimewa di Hadirat-Nya. Dengan demikian, predikat wa/ sebenarnya sesuatu
yang sakral, suci, dan sangat rahasia. Kedudukannya di bawah Rasul dan Nabi.

Para sufi mendevinisikan kewalian (a/walayah) dengan berbagai
perspektif. Imam al-Razi (w. 606 H) memberikan penjelasan bahwa kata a/-
walayah berakar kata dari w-~y yang memiliki makna dekat. Dengan demikian
kata alwali adalah orang yang dekat. Yang dimaksud kedekatan di sini adalah
kedekatan spiritual yang bersumber dari a/-galbn (hati) dalam pancaran ma’rifat
kepada Allah swt. (ma'rifatullah) (al-Razi, 1995: 276). Sedangkan al-Qahthani
mengatakan, asal kata a/walayah adalah walla-ynwalli-wilayatan yang berarti dekat
(al-qurb), mencintai (al-hubb), dan penolong (al-nushrab) (al-Qahthani, 1997: 27-
33). Ada juga yang mengartikan, bahwa wa/i adalah orang yang mengenal Allah
(al-‘arif billah) dan sifat-sifatNya, senantiasa dalam ketaatan dan jauh dari maksiat
serta berpaling dari larut dalam syahwat (Khazam, 1993: 188; Septiadi, 2013:
295).

Berbeda dengan pengertian di atas, Imam al-Qushairi memberikan
perspektif tentang al-walayah pada dua penckanan. Pertama, dilihat dari bentuk
fa’il (subyek) dan maful (obyek), yang berarti orang yang diambil alih
kekuasaannya oleh Allah swt. Kedua, dilihat dari bentuk f%/ yang berarti
penekanan (mubalaghab) dati fa’il. Artinya bahwa seorang wali adalah orang yang
senantiasa taat kepada Allah secara #stigamah/konsisten dan konsekuen dalam
menjalankannya tanpa ada Azjab maksiat sedikit pun (Dahri, 2004: 33-34). Kedua
penekanan ini —menurut al-Qushairi— harus senantiasa ada pada seorang wali
untuk dianggap sebagai wali yang sebenarnya, dengan terus menegakkan hak-
hak Allah swt. atas dirinya sepenuhnya, di samping petlindungan Allah swt.
padanya di saat senang maupun susah. Al-Qushairi melanjutkan, salah satu
petsyaratan seorang wal/i adalah bahwa Allah melindunginya dari mengulangi
perbuatan dosa (mabfudz), sepertt halnya persyaratan seorang Nabi adalah bahwa
dia terjaga dari segala dosa (wa’shum). Siapa pun yang berbuat dengan cara yang
menyimpang dari syari’at Allah, berarti dia telah tertipu (al-Qushairi, tt: 250-
260).

Tidak sedikit ayat al-Qur’an maupun Hadis Nabi yang menjelaskan
keberadaan para wa/i Allah ini. Bahkan mereka dianggap oleh Allah memiliki
tempat yang sangat khusus karena kelebihan ketaqwaan yang dimilikinya
tersebut. Misalnya dalam Surat Yunus: 62-64, al-Baqarah: 257, al-A’raf: 196; al-
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Kahfi: 44 dan 50, al-Nahl: 98-100, al-An’am: 121, Maryam: 45, al-Mumtahanah:
1 al-Ra’d: 11, dan al-Ankabut: 41. Demikian juga dalam banyak Hadis Nabi saw.

Dalam mencapai derajad kedekatan kepada Allah swt., para wali dapat
dikategorikan ke dalam dua hal. Pertama, para wali yang hanya berkonsentrasi
penuh terthadap ibadah mabdlah, tanpa mengurangi dan menambahnya,
senantiasa konsisten terhadap apa yang telah digariskan oleh Allah dan
Rasulnya. Kedua, para wali yang ibadahnya di samping yang mab}dlah, juga
melaksanakan ibadah ghairn mabdlah, juga melaksanakan yang sunnah-sunnah
(nawafi) untuk mencapai keridlaan Allah swt (Dahri, 2004: 39). Dengan
demikian, derajad kewalian tidaklah dapat dicari dengan mudah, apalagi
direncanakan. Sebab di sini ada kerahasiaan Allah yang tidak dapat diprediksi
oleh siapa pun. Allah memiliki hak prerogatif siapa pun yang dipilihnya sebagai
kekasih (wali)-Nya.

Dalam konteks ini, al-Qushairi memberikan dua perspektif dalam melihat
status kewalian sesorang, apakah diperbolehkan sescorang untuk menyadari
dirinya sebagai seorang wa/i atau bukan. Sebagian ada yang mengatakan, “hal itu
tidak diperbolehkan. Sang wa/ harus selalu introspeksi dirinya dengan
pandangan penuh hina. Jika suatu &aramal’’ tetjadi melalui dirinya, dia merasa
takut jika karamab tersebut merupakan godaan dan dia senantiasa merasa takut
jika keadaan akhirnya berlawanan dengan keadaannya sekarang”. Para sufi yang
berpandangan seperti ini menjadikan syarat kewalian harus selaras dengan
keteguhannya hingga akhir hayat. Sebagian yang lain berpendapat, bahwa
“boleh saja seorang wali mengetahui bahwa dirinya adalah wa/, dan kesetiaan
pada kewalian sampai akhir hayat sang wa/i bukanlah persyaratan untuk
mencapai derajad kewalian di saat ini” (al-Qushairi, tt: 260).

Akan tetapi yang terjadi pada perkembangan selanjutnya justru
sebaliknya, pengakuan akan kewalian diri sesorang menjadi sesuatu yang justru
menjauhkan dirinya dari maksud diberikannya &aramabh tethadap sang wali,
namun akan dimanfaatkan kepada hal-hal yang tidak baik, bahkan jauh dari
maksud Allah swt. memberikan derajad kewalian tersebut. Misalnya yang terjadi
di sebagian masyarakat di sekitar kita, jika ditemukan seorang tokoh agama,
kyai, ulama, dan tokoh lainnya yang memiliki kelebihan tertentu dalam bidang
agama dan juga keanehan-keanehan yang tidak umum terjadi di masyarakat
(kharig li al-‘adah), maka masyarakat mudah sekali menjustifikasi bahwa dia
adalah seorang wali. Kejadian ini hampir terjadi pada sebagian besar di dalam
tradisi tarekat. Padahal labelitas wa/i —jika mengacu kepada kriteria yang
diberikan al-Qushairi di atas— adalah sangat 7:gid dan sulit untuk mencapainya.

Dalam dunia tarekat, penyebutan kewalian seseorang seakan telah
menjadi kebiasaan, dan istilah wa/i adalah sesuatu yang dianggap wajar (Jumrab).
Apalagi jika konsep kewalian ini dipahami sebagai orang yang secara khusus

53 Raramal di kalangan sufi didevinisikan sebagai kejadian yang di luar adat kebiasaan yang
timbul pada diti wali. Karamah merupakan keistimewaan di luar kebiasaan sebagai anugerah yang
terjadi pada para wali berkat kedekatannya dengan Allah karena iman dan ibadah yang dilakukan
(Septiawadi, 2013: 295).

121



IAIN Raden Intan Lampung, November 1-4‘“, 2016

dapat menjadi perantara atau penyambung jama’ah tarekat atau murid untuk
dapat berkomunikasi dan bahkan bertemu —secara spiritual— dengan Allah
swt. Dalam dunia tarekat orang khusus tersebut dapat disebut sebagai wurshid
(guru tarekat/syekh sufi). Oleh karena itu, hampir sudah menjadi anggapan
umum pada sebagian besar tarekat bahwa seorang murshid itu identik atau paling
tidak memiliki derajad sama dengan seorang wali. Karena seorang murshid
memiliki fungsi membimbing dan mengarahkan murid-muridnya dalam
mencapai keridlaan Allah swt (Bizawie, 2014: 217). Perbedaannya terletak
kepada praksis pelaksanaannya. Jika murshid berfungsi membimbing,
mengarahkan, dan melatih secara teknis ritual ibadah kepada muridnya untuk
sampai kepada 7idla Allah swt., maka wal/i adalah predikat yang melekat pada
seseorang yang karena kesalihan dan ketaatan yang dimilikinya. Dengan kata
lain dapat dikemukakan, bahwa murshid merupakan semacam jabatan politis
dalam tarekat, sementara wal/i adalah anugerah dari Allah sebagai konsekuensi
dari kepribadian yang ditunjukkan olehnya terhadap Allah swt.

Akan tetapi dalam praksisnya, di dunia tarekat telah berkembang
semacam kepercayaan bahkan sudah menjadi keyakinan di kalangan
jamaah/murid tarekat bahwa seorang murshid adalah pasti seorang wali Allah,
sebab dia dianggap sebagai wakil/ &halifah yang dapat mengantarkannya menuju
Allah swt. Seorang murshid (guru tarekat) dipandang sebagai orang sakti dan
orang utama. Segala-galanya milik guru, bahkan nyawa pun harus diserahkan
kepada sang guru. Apabila ada seorang murid yang berkhianat dan berani
kepada guru dengan perbuatan, perkataan, bahkan pikiran sekali pun, akan
dianggap sebagai dosa besar. Oleh karena itu, ada ketentuan bahwa murid tidak
boleh membantah, apalagi menghina guru (Bizawie, 2014: 217-218; Shah, 2000:
459). Anggapan inilah yang kemudian membawa konsekuensi kepada kultus
individu, yang sebenarnya sangat dilarang di dalam ajaran agama Islam. Sebab
kultus individu semacam ini bisa mendekatkan kepada perbuatan syirik, karena
mengklaim suci pribadi sesorang, hampir tidak ada celah kesalahan sama sekali.
Kultus semacam inilah yang kemudian menjadi kritik tajam dari Hadratus Syekh
Hasyim Asy’ari pada pembahasan berikutnya.

Hadratus Syekh Hasyim Asy’ari: Sufi Sunni Nusantara

Nama lengkap Hasyim adalah Muhammad Hasyim Asy’ari. Dia
dilahirkan pada tanggal 24 Dzulga’dah 1287/14 Pebruari 1871 di desa Gedang
Jombang Jawa Timur, dari keluarga elite Jawa (Salam, 1962: 19; Nazwar, 1983:
93). Dia juga dari keluarga Basyaiban yang masih memiliki hubungan keturunan
dengan para da’i Arab dati Ab/ al-Bait yang datang membawa Islam di Asia
Tenggara pada abad ke-14 H (Shihab, 2001: 117). Dia lahir di pesantren milik
kakeknya —dari pihak ibu, yaitu Kyai Usman yang didirikan pada akhir abad 19,
dari seorang ibu yang bernama Halimah. Ayah Hasyim, Ahmad Asy’ari,
sebelumnya merupakan santri terpandai di pesantren Gedang. Karena
kepandaian dan akhlaknya, Kyai Usman menikahkannya dengan putrinya, yaitu
Halimah. Kyai Asyari sendiri kemudian mendirikan pesantren Keras di
Jombang. Ayah Hasyim ini berasal dari desa Tingkir, yang masih keturunan dari
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Abdul Wahid Tingkir yang diyakini masih keturunan raja Muslim Jawa, Jaka
Tingkir, dan raja Hindu Majapahit, Prabu Brawijaya VI (Lembu Peteng)
(Khulugq, 2000: 14-15).54

Hasyim adalah anak ketiga dari sepuluh bersaudara, yaitu Nafi’ah,
Ahmad Saleh, Radiah, Hassan, Anis, Fathanah, Maimunah, Maksum, Nahrawi,
dan Adnan. Sampai usia lima tahun, dia diasuh oleh orang tua dan kakeknya di
Pesantren Gedang. Ketika ayahnya mendirikan pesantren baru di Keras pada
tahun 1876, Hasyim yang masih kanak-kanak itu ikut diboyong ke desa yang
berada di sebelah selatan Jombang tersebut (Noer, 1980: 249). Pada saat
Hasyim telah memasuki usia 13 tahun, dia sudah mem-badali (mengganti)
ayahnya untuk mengajar di pesantren tersebut (Dhofier, 1982: 93). Pada saat
usianya mencapai 15 tahun, Hasyim memulai mengembara guna menuntut ilmu
di berbagai pesantren di Jawa maupun di Madura. Pada tahun 1891, dia belajar
di pesantren Kyai Ya’kub, Siwalan Panji Sidoarjo Jawa Timur. Pada tahun 1892,
dia dinikahkan dengan seorang putri kyainya, yaitu khadijah (Khuluq, 2000: 17;
Nazwar, 1983: 93; Noer, 1980: 250). Pada tahun itu juga, dia bersama istrinya
pergi ke Mekah. Selama tujuh bulan tinggal di Mekah, Hasyim harus pulang
sendirian ke tanah air, karena istrinya telah meniggal dunia —usai melahirkan
anaknya yang bernama Abdullah, yang juga meninggal dunia saat baru berusia
dua bulan (Khulug, 2000: 17).

Pada tahun 1893, Hasyim kembali ke Mekah dengan ditemani
saudaranya, Anis, yang kemudian juga meninggal. Kali ini dia tinggal di Mekah
selama tujuh tahun. Di antara guru-gurunya ialah: Syekh Mahfudz Termas,
Syekh Mahmud Khatib al-Minangkabawy, Imam Nawawi al-Bantany, Syekh
Syatha, Syekh Dagistany, Syekh al-Allamah Abdul Hamid al-Darustany, dan
Syekh Muhammad Syw’aib al-Maghriby. Di antara sekian guru, yang paling
berpengaruh dalam wacana pemikiran Hasyim adalah Syekh Mahfudz (w. 1920),
yang merupakan ulama pertama Indonesia yang dipercaya untuk mengajar kitab
Shabih al-Bukhbari di Mekah, karena memang ahli dalam ilmu hadis. Keahlian
inilah yang kemudian diwarisi oleh Hasyim. Bahkan Hasyim telah mendapatkan
ijazah untuk mengajarkan kitab Shabib al-Bukbari tersebut dari Syekh Mahfudz
tersebut yang merupakan pewaris terakhir dari pertalian sazad hadis Nabi dari
23 generasi penerima karya ini. Di bawah bimbingan Syekh Mahfudz ini juga,
Hasyim mempelajari Tarekat Qadiriyah wa Nagsyabandiyah yang diperolehnya
dari Syekh Nawawi al-Bantany dari Syekh Khatib Sambas (Adnan, 1982: 26;
Khuluq, 2000: 24).

Hasyim mempelajari figh madzhab Syafi’i di bawah bimbingan Syekh
Ahmad Khatib al-Minangkabawy yang juga ahli dalam ilmu fa/ak, lmu bisab dan
al-jabar. Ahmad Khatib adalah ulama moderat yang memperkenalkan Hasyim

54 Pendapat terakhir tentang asal-usul Hasyim Asy’ari dari pihak ayah sampai kepada
keluarga alu Syaiban —da’i Arab Muslim yang datang ke Indonesia pada abad ke-4 Hijriyah untuk
menyebarkan Islam ke Asia Selatan, dan mendirikan bangunan pusat agama Islam dan
kesultanan-kesultanan Islam yang akhirnya dikenal dengan kesultanan alu Adlamah Khan--.
Mereka ini adalah keturunan Ja’far Shadiq bin Imam Muhammad Baqir (Bisti, 1994: 27).
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untuk mempelajari  Tafsir al-Manar. Hasyim mengagumi rasionalitas yang
dikembangkan Muhammad Abduh dalam kitab tersebut. Namun demikian, dia
tidak menganjurkan santrinya untuk membacanya karena dianggap
merendahkan ulama tradisional. Dia sepakat dengan keharusan dalam
meningkatkan semangat keberagamaan Muslim, tetapi dia menolak dorongan
Abduh yang ingin membebaskan umat dari sistem bermadzhab melalui
penolakannya terhadap madzhab. Dorongan Abduh yang demikian, bagi
Hasyim, akan memutar-balikkan ajaran Islam dan akan berdampak pada
terputusnya alur pemikiran dalam sejarah intelektual Islam. Hasyim percaya
bahwa tanpa mengenal wacana dan alur pemikiran sebelumnya, tidak mungkin
dapat dipahami secara benar maksud al-Qur’an dan al-Hadis (Adnan, 1982: 26-
27). Di luar kesibukannya menuntut ilmu, Hasyim juga menyempatkan diri
untuk bertapa di Gua Hira’. Terdapat juga laporan, bahwa dia sempat mengajar
di Mekah sebelum akhirnya pulang ke tanah air.

Sekembalinya dari Mekah (tahun 1900), Hasyim mengajar di pesantren
ayah dan kakeknya, sebelum mencoba mendirikan pesantren sendiri di rumah
mertuanya, Plemahan Kediri Jawa Timur. Usaha mendirikan pondok pesantren
ini gagal, sampai akhirnya dia mencoba kembali untuk mendirikan pesantren di
tempat lain, yang hingga kini dikenal dengan Pesantren “Tebuireng” di Cukir
Jombang. Pesantren “Tebuireng” tersebut terletak sekitar dua kilo meter dari
pesantren ayahnya. Tiga bulan berikutnya, jumlah santrinya telah mencapai 28
orang (Adnan, 1982: 29). Pesantren yang dibiayai secara mandiri oleh Hasyim
ini, akhirnya menjadi pesantren yang paling berpengaruh dan berwibawa di
seluruh Nusantara, khususnya pulau Jawa dan sekitarnya, dan menjadi rujukan
pesantren-pesantren pada masanya.

Pesantren Tebuireng selanjutnya lebih merupakan pesantren untuk
pengajaran tingkat tinggi, mengingat kebanyakan murid yang datang adalah
mereka yang sebelumnya telah “nyantri” di berbagai pondok pesantren. Seperti
Kyai Abdul Wahab Hasbullah, ia mengunjungi Tebuireng setelah menamatkan
belajarnya di pesantren Kyai Khalil Bangkalan Madura (Dhofier, 1982: 25-20).
Pada tiap bulan Sya’ban, para kyai biasanya mengunjungi pengajian K.H.
Hasyim Asy’ari untuk belajar hadis. Bahkan gurunya sendiri, Kyai Khalil
Bangkalan juga pernah hadir dalam pengajian yang dibimbing oleh K.H.
Hasyim Asy’ari ini (Noer, 1980: 93). Ini menunjukkan adanya pengakuan
kepada publik bahwa K.H. Hasyim Asy’ari adalah salah seorang yang berhak
secara muttashil karena mempunyai mata rantai (sazad) untuk mengajarkan hadis
Shahil al-Bukbari.

Adapun terkait dengan karya warisan Syekh Hasyim, menurut catatan
yang dihimpun oleh cucu Syekh Hasyim, Ishom Hadziq adalah sebagai berikut:
1. alTibyan fi an-Naby ‘an Mugatha'at al-Arbam wa al-Aqarib wa al-Ikbwan. Kitab

ini selesai ditulis pada hari Senin, 20 Syawal 1260 H, dan diterbitkan oleh
Maktabah al-Turats al-Islami Pesantren Tebuireng. Secara umum, buku ini
berisi tentang pentingnya membangun persaudaraan di tengah perbedaan
serta bahaya memutus tali persaudaraan.
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. Mugaddimat al-Qannn al-Asasi li Jan’iyyat Nabdlat al-"Ulama. Karya ini berisi

tentang pemikiran dasar NU, terdiri dari ayat-ayat al-Qur’an, Hadis, dan
pesan-pesan penting yang melandasi berdirinya organisasi Muslim terbesar
di dunia itu. Buku ini sangat penting dalam memberikan fundamen yang
kuat perihal paham keagamaan yang akan dijadikan pijakan utama.

Risalah fi Ta’kid al-Akbdzi bi al-Madzhab al-Aimmat al-Arba’ab. Kitab ini berisi
tentang pentingnya berpedoman kepada empat imam madzhab, yaitu Imam
Syafi’i, Imam Malik, Imam Abu Hanifah, dan Imam Ahmad ibn Hanbal.
Mawa'idy. Karya ini berisi tentang nasehat bagaimana menyelesaikan masalah
yang meuncul di tengah umat akibat hilangnya kebersamaan dalam
membangun pemberdayaan. Karya ini pernah disiarkan dalam konggres XI
NU pada 1935, yang diselenggarakan di Bandung. Karya ini juga
diterjemahkan oleh Prof. Buya Hamka dalam majalah Pawji Masyarakat
Nomor 5 tanggal 15 Agustus 1959.

Arba’ina Haditsan Tata’allagu bi Jan’iyyat Nabdlat al-’Ulama. Karya ini berisi 40
hadis yang mesti dipedomani oleh Nahdlatul Ulama. Hadis-hadis itu berisi
pesan untuk meningkatkan ketakwaan dan kebersamaan dalam hidup, yang
harus menjadi fondasi kuat bagi setiap umat dalam mengarungi kehidupan
yang begitu sarat tantangan.

al-Nur al-Mubin fi Mahibbat Sayyid al-Mursalin. Kitab ini berisi seruan agar
setiap Muslim mencintai Rasulullah saw., dengan cara mengirimkan shalawat
setiap saat dan mengikuti segala ajarannya. Selain itu, kitab ini juga berisi
biografi Rasulullah saw. dan akhlaknya yang sangat mulia.

al-Tanbibat al-Wajibat li man Yasna’ al-Mawlid bi al-Munkarat. Kitab ini berisi
peringatan tentang hal-hal yang harus diperhatikan saat merayakan maulid
Nabi. Diketahui bahwa tradisi merayakan hari kelahiran Nabi Muhammad
saw merupakan tradisi yang khas kalangan Muslim tradisional. Karena itu,
agar perayaan berjalan dengan baik, sebagaimana tujuan utama di balik
perayaan tersebut, kitab ini dapat dijadikan rujukan. Kitab ini selesai ditulis
pada tanggal 14 Rabi’ ats-Tsani 1355 H, yang diterbitkan pertama kali oleh
Maktabah al-Turats al-Islami Pesantren Tebuireng.

Risalah Abl al-Sunnab wa al-Jama’ab fi Hadits al-Mawta wa Shuruth al-Sa’ah wa
Bayani Mafhum al-Sunnah wa al-Bidl'ah. Kitab ini merupakan salah satu karya
penting karena di dalamnya diberikan distingsi paradigmatis antara sunnah
dan bid’ah. Yang terpenting dalam kitab ini, Syekh Hasyim menjelaskan
dengan hakikat paham Ahlussunnah waljama’ah. Kitab ini juga menjelaskan
tentang tanda-tanda akhir zaman.

Ziyadat Ta'ligat “ala Mandzumab Syekh Abdullab ibn Yasin al-Fasurnani. Kitab
ini berisi perdebatan antara Syekh Hasyim dan Syekh *Abdullah bin Yasin.

10. Diaw’il Misbab fi Bayani Abkam al-Nikab. Kitab ini berisi tentang hal-hal yang

berkaitan dengan pernikahan, mulai dari aspek hukum, syarat, rukun, hingga
hak-hak dalam pernikahan.

11. al-Durar al-Muntashirah fi Masail al-Tis’a "Asyarah. Kitab ini berisi 19 masalah

yang dibahas, khususnya tentang kajian wali, tradisi haul, dan tarekat.
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12. al-Risalah fi al-’Aga id. Kitab ini ditulis dalam bahasa Jawa, berisi tentang
masalah-masalah tauhid.

13. al-Risalah fi al-Tashawwnf. Kitab ini juga ditulis dalam bahasa Jawa, berisi
masalah tasawuf. Kitab ini dicetak dalam satu buku dengan kitab a/-Risalah fi
al-‘Agqaid.

14. Adab al-‘Alim wa al-Muta’allim fi Ma Yabtaju ilaih al-Muta'allim fi Abwal
Ta'limibi wa Ma Yatawaqqafu ‘alaih al-Mu'allim fi Magamati Ta'limibi. Kitab ini
berisi hal-hal yang harus dipedomani oleh seorang pelajar dan pengajat,
sehingga proses belajar mengajar berlangsung dengan baik dan mencapai
tujuan yang diinginkan dalam dunia pendidikan. Kitab ini merupakan
resume dari kitab .Adab al-Mu’allim karya Syekh Muhammad bin Sahnun (871
M), Ta'lim al-Muta’allim fi Tarigat al-Ta'allum karya Syekh Burhanuddin az-
Zarnuji, dan Tadzkirat al-Sham! wa al-Mutakallim fi Adab al-‘Alim wa al-
Muta’allim karya Syekh Ibnu Jama’ah.

15. Tamyiz al-Haq min al-Bathil. Kitab ini ditulis dalam bahasa Jawa Pegon, dan
diterbitkan oleh penerbit Driyakarya Surabaya pada tahun 1959 M. Memuat
tentang respon Syekh Hasyim atas tindakan dan gerakan tarekat yang
dianggapnya menyimpang dari koridor syari’ah dan aqidah.

Selain ke-15 karya Syekh Hasyim tersebut, ada sejumlah karya yang masih
dalam bentuk manuskrip dan belum diterbitkan. Karya-karya tersebut antara
lain: Hashiyat ‘ala Fath al-Rabman bi Sharh Risalat al-Wali Ruslan li Shaikh al-Lsiam
ZLakariyya al-Anshari, al-Risalat al-Tawbidiyah, al-Qalaid fi Bayan Ma Yajib min al-
‘Aqgaid, al-Risalat al-Jama'ah, al-Jasus fi Abkam al-Nugus, dan Manasik Sughra
(Misrawi, 2010: 96-99; Ni’am, 2011).

Dekultusisasi Wali dalam Tradisi Tarekat dan Pengaruhnya di
Nusantara
1. Dekultusisasi Wali dalam Tradisi Tarekat

Dalam sejarah pemikiran dan gerakan, baik yang menyangkut pemikiran
perorangan, golongan, aliran maupun kelompok, telah nyata bahwa tidak ada
suatu pemikiran yang lahir begitu saja tanpa adanya pengaruh waktu, ruang,
maupun pemikiran yang berada di luarnya. Begitu pula yang dialami Syekh
Hasyim. Dalam proses pemikiran dan gerakannya yang menyangkut tasawuf, dia
banyak dipengaruhi oleh pemikiran-pemikiran para tokoh yang dianggap
sebagai pembimbing spiritualnya. Dengan kata lain —meminjam istilah
Zamakhsyari Dhofier—, para kyai selalu tetjalin oleh sntellectual chains (rantai
intelektual) (Dhofier, 1982: 79). Dalam tradisi pesantren, rantai transmisi ini
disebut dengan sanmad. Sedangkan dalam dunia tasawuf atau tarekat dikenal
dengan silsilah (NT'am, 2009: 306).

Syekh Hasyim lahir dan besar dari lingkungan keluarga “berdarah biru”,
yaitu keluarga elite kyai Jawa, yang dikenal mempunyai tingkat sipiritualitas
tinggl. Akan tetapi, secara intellectual chains (rantai intelektual), ada beberapa
ulama yang dianggap sangat mempengaruhi jalan pemikiran, gerakan, dan
perilakunya. Beberapa ulama tersebut adalah, Syekh Syatha, Syekh Dagistany,
Syekh al-Allamah Abdul Hamid al-Darustany, dan Syekh Muhammad Syu’aib
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al-Maghriby. Juga Syekh Ahmad Amin Al-Athar, Sayyid Sultan ibn Hasyim,
Sayyid Ahmad ibn Hasan al-Athar, Syekh Sayyid Yamani, Sayyid Alawi ibn
Ahmad al-Saqqaf, Sayyid Abbas Maliki, Sayid ‘Abd Allah al-Zawawi, Sayyid
Husain al-Habsyi, dan Syekh Shaleh Bafadhal, Syekh Mahfudz Termas, Syekh
Mahmud Khatib al-Minangkabawy, Imam Nawawi al-Bantany, dan Kyai Khalil
Bangkalan.

Di samping itu, Syekh Hasyim adalah tokoh yang membidani lahirnya
tradisi pemikiran yang menekankan pentingnya melestarikan nilai-nilai tradisi
Islam ala Ab/ al-Sunnabh wa al-Jama’ah di bawah sebuah perkumpulan yang di beri
nama Nahdlatul Ulama (NU), dan NU muncul dari nilai-nilai yang secara
ideologis maupun kultural mengembangkan dan mengajarkan nilai-nilai
tradisional yang menjadi panutan kebanyakan komunitas yang melahirkannya
yaitu pesantren, termasuk di dalamnya adalah ajaran-ajaran dan perilaku-
perilaku tasawuf. Hal demikian bisa ditelusuri melalui kitab-kitab yang diajarkan
di pesantren dan para kyai dan gurunya, sehingga secara substansial dan kultural
bahkan para ahli menilai bahwa NU itu adalah pesantren besar, sedang
pesantren adalah NU kecil (Bisti, 1973, No. 12: 65; Muzadi, 1994, No. 03: 82;
Haidar, 1995, No. 02: 59). Artinya, NU dan pesantren tidak bisa dipisahkan
bukan saja secara historis, tetapi juga dilihat dari perspektif nilai-nilai, norma-
norma maupun paradigma pemikiran yang ditkuti dan dikembangkannya
(Mujamil, 2001: 38; 2002: 62).

Paradigma pemikiran NU yang mengklaim dirinya pengikut dan pembela
paham Ab/ al-Sunnabh wa al-Jama’ah adalah sudah mempunyai ketentuan dalam
memahami dan menafsirkan nilai-nilai ajaran Islam. Hal ini tidak saja
menyangkut pada aspek akidah (Imam Abu al-Hasan al-Asy’ari dan Imam Abu
al-Manshur al-Maturidi) dan figih (Madzhab empat: Hanafi, Maliki, Syafi’i dan
Hambali), namun juga aspek tasawuf. Sebagaimana disebutkan dalam anggaran
dasar NU bahwa aspek tasawuf mengikuti antara lain Imam al-Junaid al-
Baghdadi dan Imam al-Ghazali, serta imam-imam yang lain (Haidar, 1998: 74).

Konsep tasawuf al-Junaid dan al-Ghazali merupakan kritik yang
menggugat radikalisme dan liberalisme tasawuf yang pernah dikembangkan Abu
Yazid al-Bustami (128 H/746-877 M) dan Husain ibn Manshur al-Hallaj (244-
309 H/858-921 M). Radikalisme dan liberalisme pemikiran tasawuf mereka
sampai menafikan realitas konkret manusia sendiri dalam konsep magamat
(tingkatan),  fama’  (kehancuran), dan  baga’  (kekekalan),”>  ittihad
(kemanunggalan),> dan bu/u/ (penitisan).>?

55 Fana’ secara etimologi berarti hilang, hancur; disappear, perish, annibilate. Sedang baga’
berarti tetap, terus hidup; 7o remain, persevere. Penghancuran (fana’) dalam istilah sufi selalu
diiringi oleh baga’. Fana’ dan baga’ merupakan kembar dua. Sejumlah sufi mensyaratkan fana’
pada gugurnya sifat-sifat tercela. Sementara baga’ disyaratkan sebagai kejelasan sifat-sifat
terpuji. Barang siapa yang fana’ dari sifat-sifat tercela, maka yang tampak adalah sifat-sifat
terpuji. Sebaliknya, jika yang mengalahkan adalah sifat-sifat tercela, hina, maka sifat-sifat
terpuji akan tertutupi (al-Qushairi, 1999: 67).

36 Ittibad adalah suatu tingkatan dalam tasawuf, di mana seorang sufi telah merasa dirinya
bersatu dengan Tuhan; suatu tingkatan di mana yang mencintai (wuhibb) dan yang dicintai
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Ajaran-ajaran tasawuf yang dikembangkan oleh para guru sufi ini
selanjutnya terus mengalami transmisi dari generasi ke genarasi berikutnya,
melalui pesantren-pesantren yang didirikan olehnya. Ciri yang paling mencolok
dari tasawuf yang dikembangkan Wali Songo, yang kemudian ditransfer para
generasi berikutnya adalah bercorak Summi. Sampai akhirnya tasawuf Swuni
menjadi idola bagi kebanyakan masyarakat Indonesia. Para pewaris tasawuf
Sunni di Indonesia, bisa disebutkan, misalnya Syekh Nur al-Din al-Raniri (w.
1685), Syekh Abd al-Shamad al-Palimbani (w. kira-kira setelah 1203/1789), dan
Syekh Muhammad Hasyim Asy’ari (w. 1947) (Shihab, 2001: 48). Syekh
Muhammad Hasyim Asy’ari adalah tokoh yang sangat berpengaruh di
Indonesia. Dia termasuk pembela A4/ al-Sunnabh wa al-Jama’abh dan tasawut Sunni
di Indonesia. Selain itu, ia mewarnai tasawuf dengan citra yang lebih positif
untuk menghadapi aliran-aliran lain —yang dianggap menyimpang dari pakem
ajaran Islam— di Nusantara.

Pandangan Syekh Hasyim mengenai tasawuf secara khusus dapat dilihat
pada dua karyanya, yaitu a/’-Durar al-Muntashirah fi Masail al-Tis’a ‘Asharab
(Mutiara-mutiara Tercecer tentang Sembilan Belas Masalah) dan Tamyiz al-Hag
min al-Bathil (Pembedaan yang Haq dari yang Batil), yang ditulis oleh Syekh
Hasyim sekitar tahun 1340-1360-an Hijriyah. Dalam dua karyanya itu, Syekh
Hasyim telah meluruskan konsepsi dan pandangan yang dianggap telah
menyimpang dari ajaran tasawuf (Khulug, 2000: 50).

Beberapa kritik kerasnya adalah menyangkut perilaku yang berkembang
dalam tradisi tarekat yang dianggap oleh Syekh Hasyim sebagai sesuatu yang
menyimpang dari syari’at Islam. Misalnya, Syekh Hasyim tidak suka dihormati
secara berlebihan, sehingga mengakibatkan adanya kultus individu terhadapnya.
Syekh Hasyim sangat mengecam perilaku seperti ini. Pengkultusan semacam ini
biasanya berlaku pada dunia tarekat yang ditujukan kepada seorang murshid
tarekat, yang dianggap mampu menghubungkan manusia (jawa’'ah/mutrid)
dengan Tuhan. Hal ini yang kemudian mengakibatkan munculnya anggapan
bahwa seorang guru tarekat (murshid) adalah orang keramat yang jauh dari
kesalahan. Menurut Syekh Hasyim, hal demikian dianggap telah menyimpang
dari ajaran syari’at Islam (Mujamil, 2002: 48; Wahid, 1995: 68; Ma’shum, 1998:
126). Hal demikian yang kemudian menyebabkan Syekh Hasyim melarang
murid-muridnya memanggilnya sebagai “syekh sufi/guru tarekat” dan melarang
anak cucunya untuk memperingati hari kematiannya (bau)). Akan tetapi, di
kalangan NU sendiri acara hau/ justru telah mentradisi hingga saat ini. Para wali

(mabbub) telah menjadi satu. Dalam ##7bad yang dilihat hanya satu wujud, sungguh pun
sebenarnya ada dua wujud yang terpisah satu sama lain. Persatuan di sini tidak berarti
persatuan jasad sufi dengan Tuhan, tetapi merupakan persatuan mistis, sebagai puncak dari
pertemuan antara yang mencintai dan yang dicintai. [#had di kalangan komunitas sufi
merupakan persatuan secara mistis di mana sang makhluk bersatu dengan Sang Khalik
(Nasution, 1992: 82); Gibb, tt: 63).

57 Hulul adalah suatu paham yang mengatakan bahwa Tuhan memilih tubuh-tubuh
manusia tertentu untuk mengambil tempat di dalamnya, setelah sifat-sifat kemanusiaan yang

ada dalam tubuh itu dilenyapkan (al-Thusi, 1960: 541).
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atau kyai yang meninggal dunia hampir tiap tahun di-bau/- (diselameti tahunan)
dengan serangkaian kegiatan seperti: ziarah kubur, bacaan fah/i/, dan ceramah
agama untuk mengenang perjuangan mercka agar dapat dijadikan teladan dalam
kehidupan masyarakat sehari-hari (Mujamil, 2002: 50).58

Syekh Hasyim sangat hati-hati dalam pemberian predikat wali kepada
seseorang atau guru sufi (murshid). Sikap Syekh Hasyim sebagaimana dikutip dati
Musthafa Muhammad al-‘Arusi dalam Natasj al-Afkar, bahwa:

“wali tidak akan memamerkan diri meskipun dipaksa membakar diri mereka.
Siapa pun yang berkeinginan menjadi fignr yang populer, maka ia tidak dapat
dikatakan sebagai anggota kelompok sufi manapun” (Asy’ari, 1940: 8-9;
Khuluq, 2000: 52; Madjid, 1994: 479). Di antara cobaan (fithnah) yang
merusak hamba pada nmumnya ialah pengakuan guru tarekat dan pengaknan
wali. Babkan ada yang mengakn dirinya sebagai wali quthb dan ada pula yang
mengaku dirinya Imam Mabdi (Asy’ati, tt: 1). Barang siapa yang mengakn
dirinya wali, telapi tanpa kesaksian mengikuti syari’at Rasulullah saw., orang
tersebut adalah pendusta yang membuat-buat perkara tentang Allah swt (Asy’ati,
tt: 1). Orang yang mengabarkan tentang dirinya itu wali Allah swt, orang tersebut
bukanilah wali sesunggubnya, melainkan hanya wali-walian yang jelas salah sebab
ia mengatakan sirr  al-kbushusiyab (rabasia-rahasia kekbususan), dan ia
membuat kedustaan atas Allah swt.”.

Syekh Hasyim juga sangat tegas dalam menyikapi pendapat kebanyakan
orang tentang kewalian Kyai Khalil Bangkalan. Pertikaian antara Syekh Hasyim
dan Kyai Ramli Peterongan Jombang tentang sikap mengultuskan dan
memandang wali tethadap Kyai Khalil, amat terkenal di kalangan ulama Jawa
Timur waktu itu. Padahal, Kyai Khalil adalah guru Syekh Hasyim Asy’ari sendiri
(Mujamil, 2002: 49). Hal ini jelas menunjukkan bahwa Syekh Hasyim sangat
menolak pernyataan kewalian seseorang. Bila ditelusuri ke belakang, ternyata
Syekh Hasyim sangat terpengaruh oleh pandangan al-Ghazali, yang juga
menolak pernyataan kewalian seseorang. Meskipun Syekh Hasyim tercatat
sebagai pengamal dan pengikut tarekat Qadiriyah wa Nagsyabandiyah, namun
Syekh Hasyim sangat berhati-hati dalam memasuki dunia tarekat (Mujamil,
2002: 49). Labelitas kewalian muncul dalam dunia tarekat, dan ini sebagai akibat
dari pengkultusan individu yang berlebihan tersebut. Dalam tradisi tarekat hal
demikian biasa terjadi, apalagi seorang guru spiritual (murshid)-nya dianggap
memiliki keanehan-keanehan. Sementara itu, para murshid juga tidak menolak
pemberian predikat wa/i itu, sebab dianggap menguntungkan posisinya (Ni’am,
2011: 116-117).

Menurut Syekh Hasyim, syarat menjadi seorang murid tarekat saja sangat
sulit, apalagi menjadi seorang murshid. Hal ini bisa dilihat dari persyaratan yang

58 Hal ini tidak berarti, bahwa komunitas NU tidak mau mengikuti Kyai Hasyim dalam
baul, tetapi NU telah mengikuti tokoh-tokoh kyai lainnya yang juga membolehkan tradisi haul,
seperti Kyai Abdul Wahab Hasbullah dan Kyai Bisri Syansuri (Muzadi, 2005). Dengan demikian,
tradisi perbedaan pendapat dan ijtihad di kalangan Nahdliyyin sebenarnya sudah tumbuh dan
berkembang sejak awal pertumbuhan dan perkembangannya (Ni’am, 2011: 115).
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harus dipenuhi oleh seorang murid hakiki (al-Ghazali, tt: 73), petsyaratan
tersebut ada delapan, yaitu: 1) Niat baik (gashd al-shabhib). Sebelum mengikuti
jalan kesufian seseorang harus memiliki niat yang lurus dan ibadah yang benar;
2) Pembimbing yang benar (shidg al-sharif). Di sini murid harus mengetahui
kemampuan khusus (sirr al-khushusiyah) murshidnya yang akan mengantarkannya
kepada al-Hadlrat al-llabiyah; 3) Tulus rela mengikuti jalan sufi (wardliyah).
Mereka yang mengikuti jalan sufi harus melaksanakan seluruh etika yang
dianjurkan oleh agama; 4) Menjaga kesucian jiwa (abwal al-zakiyah). Untuk
menjaga kesucian jiwa tersebut seseorang harus senantiasa mengikuti sunnah
Nabi saw.; 5) Menjaga kehormatan (bifdz al-hurmah). Murid harus mengikuti
murshid dan saudara seagamanya baik di dunia maupun di akhirat, tabah
mengahadapi sikap permusuhan dari orang lain, menghormati mereka yang
lebih tinggi derajad kesufiannya dan mencintai yang lebih rendah; 6) Kemauan
vang baik (busn al-hinmah). Murid harus menjadi pelayan yang baik bagi Allah,
bagi murshid/syekh dan sesama Muslim dengan jalan melaksanakan yang
diperintahkan Allah dan menjauhi yang dilarang. Sikap semacam ini akan
mengantarkan murid pada tujuan akhir dalam bertasawuf; 7) senantiasa
meningkatkan semangat raf’ al-himmab. Untuk menjangkau ma’rifah yang
sesungguhnya murid harus senantiasa menjaga usahanya dengan sungguh-
sungguh. Sebab tanpa usaha yang serius dan kontinyu mustahil kema’rifatan itu
dapat dicapai; dan 8) Jiwa yang agung (nufus al-‘adzimah). Murid harus berjiwa
agung meningat apa yang ia cari adalah wa'rifat al-khashshab tentang Allah, demi
kebaikan jiwanya bukan untuk dunia fana. Di samping itu, Syekh Hasyim
memberikan tambahan empat lagi untuk bisa disebut murid tarekat yang hakiki,
vaitu: 1) Mengambil jarak terhadap penguasa yang tidak adil (otoriter); 2)
Menghormati mereka yang dengan sungguh-sungguh berusaha untuk mencari
kebahagiaan di akhirat; 3) Menolong orang-orang miskin; dan 4) Melaksanakan
shalat berjamaah (Asy’ari, tt: 17; Khulug, 2000: 53; Sodiq, 2000: 7-8).5

Syekh Hasyim Asy'ari mengutip pendapat Ibnu ’Arabi, bahwa "telah
berkata Imam Muhy al-Din ibn 'Arabi, ada empat macam akhlak, siapa saja
yang menjalankan keempat-empatnya, ia sungguh telah menggabungkan semua
kebajikan, yaitu: 1) za'dzbins hurumat al-muslimin, artinya, menjunjung kehormatan
semua orang Islam; 2) &bidmat al-fugara’ wa al-masakin, artinya, melayani kaum
takir-miskin; 3) wa al-inshaf min nafsibi, artinya, jujur dan adil mengenai diri
sendiri; 4) fark al-intishar laba, artinya, tidak memberi pertolongan hanya semata
karena kepentingan diri sendiri”.

Syekh Hasyim Asy'ari, juga mengutip pendapat Suhrawardi, bahwa jalan
kaum sufi ialah niat untuk membersihkan jiwa dan menjaga hawa nafsu, serta
untuk melepaskan diri dati berbagai bentuk "wjub, takabbur, riya' dan hubb al-dunya

B Adapun tugas seorang syekh tarekat (murshid) kepada murid-muridnya, antara lain
adalah: memberi bimbingan pengetahuan syariat dan pengamalannya, mengetahui karakter dan
perilaku untuk dicarikan cara membimbingnya, menyimpan rahasia dan berlaku jujur, murah hati,
baik sangka, ikhlas, kasih sayang, menjaga kehormatan dan kepercayaan orang padanya, harus
tanggap terhadap permasalahan yang dihadapi murid, dan memberi wasiyat dan bimbingan
mengenai cara hidup yang benar dan tepat (Bizawie, 2014: 217).
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(kagum pada diri sendiri, sombong, suka pamrih, dan cinta kehidupan duniawi),
dan lain sebagainya, serta menjalani budi pekerti yang bersifat kerohanian,
seperti ikhlas, rendah hati (fawadii’), tawakkal (bersandar dan percaya kepada
Tuhan), selalu memberikan perkenan hati pada setiap kejadian dan terhadap
orang lain (ridla), dan seterusnya, serta karena hendak memperoleh ma'rifat dari
Allah dan tatakrama di hadapan Allah swt.

Dari sini terlihat jelas, betapa gigihnya Syekh Hasyim Asy’ari dalam
membentengi Islam dan umatnya dari pengaruh-pengaruh luar yang
dikhawatirkan menyimpang dari sumber-sumber Islam yang murni, yaitu al-
Qur’an dan al-Sunnah. Dekultusisasi Syekh Hasyim Asy’ari terhadap konsep
kewalian tersebut adalah semata-mata Syekh Hasyim ingin mendudukkan posisi
tarekat pada tempat yang semestinya. Dia ingin melihat praktek ketarekatan dari
aspek substansinya bukan aspek kulturalnya, agar tasawuf tidak lepas kendali
ataupun berjalan secara liar, yang lepas dari agidah-syari‘at-tashawwuf (Asy’ati,
1940; Ni’am, 2011).

2. Pengaruh Dekultusisasi Wali Syekh Hasyim Asy’ari di Nusantara

Ada hal menarik untuk dikemukakan di sini, adalah terkait dengan
pengaruh Syekh Hasyim Asy’ari dalam upaya dekultusisasi konsep kewalian
dalam tradisi tarekat, khususnya di kalangan warga Nahdliyin (NU). Di dalam
praktek ketarekatan, upaya dekultusisasi yang dilakukan oleh Syekh Hasyim
ternyata tidak begitu memiliki pengaruh atau implikasi luas di kalangan
masyarakat Nusantara, khususnya warga NU. Hal ini patut menjadi kajian
mengingat Syekh Hasyim tidak hanya dicatat dalam sejarah Nusantara, sebagai
tokoh sentral dan pendiri NU. Namun dia juga sebagai ulama besar Nusantara
dan pendiri bangsa ini. Akan tetapi, khusus terkait dengan pandangan tentang
dekultusisasi wali dalam tradisi tarekat justru tidak memiliki pengaruh signifikan
dalam praktek ketarekatan di Nusantara, bahkan cenderung diabaikan oleh para
pengikutnya. Padahal NU telah memiliki sejumlah tarekat yang tergabung dalam
Janz'iyah Abl al-Tharigah al-Mu’tabarah al-Nahdliyah.%0

Terkait dengan hal tersebut, kiranya dapat diajukan beberapa tesis, antara
lain: Pertama, Syekh Hasyim dikenal sebagai tokoh ahli hadis yang memiliki sanad
(mata rantai intelektual) langsung dari Syekh Mahfudz al-Termasi, sehingga

0 Menurut catatan Endang Turmudzi, ada 44 aliran tarekat yang diakui oleh kyai NU
sebagai tareckat Mu’tabarah yang tergabung dalam Jam'iyah Abl al-Tharigah al-Mu'tabarah al-
Nabdliyah, yaitu: Tarekat Rumaniyah, Rifaiyah, Sa’diyah, Bakriyah, Juztiyah, Umariyah, Alawiyah,
Abbasiyah, Zainiyah, Dasuqiyah, Akbariyah, Bayumiyah, Malamiyah, Ghaibiyah, Tijaniyah,
Uwaesiyah, Idrisiyah, Samaniyah, Buhuriyah, Usaqiyah, Kobrowiyah, Maulawiyah, Jalwatiyah,
Barumiyah, Ghazaliyah, Hamzawiyah, Haddasiyah, Mathuliyah, Sumbuliyah, Idrusiyah,
Utsmaniyah, Syadziliyah, Sya’baniyah, Kalhaniyah, Khodziriyah, Syattariyah, Khalwatiyah,
Ba’dasiyah, Sukhrowardiyah, Ahmadiyah, Isawiyah Ghorbiyah, Thuruq Akbaril Auliyah,
Qadiriyah wa Nagsyabandiyah, dan Tharigatul Muslimin. Dari 44 aliran tarekat tersebut, hanya
ada 7 aliran tarekat yang berkembang di Indonesia, yaitu: Qadiriyah, Naqgsyabandiyah, Tijaniyah,
Syadziliyah, Khalidiyah, Syattariyah, dan Khalwatiyyah. Sedangkan tarekat Qadiriyah wa
Nagsyabandiyah adalah gerakan tarekat yang paling terkenal di Indonesia, berdasarkan
pengikutnya yang besar (Turmudzi, 2004: 67).
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spesialisasi hadis hampir selalu melekat pada diri Syekh Hasyim. Oleh karena
itu, sebagian ummat Islam Nusantara menganggap bahwa Syekh Hasyim adalah
seorang tokoh hadis Nusantara, bukan tokoh/ulama tasawuf/tarekat; sehingga
apapun yang menjadi pandangan Syekh Hasyim terkait dengan konsepsi tasawuf
—termasuk di dalamnya konsep dekultusisasi wa/ dalam tradisi tarekat— oleh
mereka bukan merupakan kualifikasi Syekh Hasyim. Konsekuensinya adalah
pandangan dekultulisasi wa/i Syekh Hasyim tidak mesti diikuti oleh warganya.

Kedua, Syekh Hasyim walaupun pernah belajar dan mengamalkan tarekat
Qadiriyah wa Nagsyabandiyah dari sanad Syekh Nawawi al-Banteni dan Syekh
Ahmad Khatib Sambas, namun dia dalam perjalanan berikutnya bukanlah
seorang guru sufi (murshid). Sebab bagi Syekh Hasyim sebagai guru sufi (wurshid)
adalah amanah yang sangat berat, dan dia merasa jabatan itu tidak layak
disandang olehnya. Oleh karenanya, dia tidak mau dipanggil oleh murid-
muridnya sebagai ”Syekh sufi (wurshid)”. Menurut Syekh Hasyim, panggilan
tersebut akan membawa konsekuensi kepada penghormatan yang berlebihan
(kultus individu), dan hal ini sangat dilarang dalam ajaran agama —sebagaimana
dijelaskan pada sub bahasan sebelumnya. Inilah yang kemudian oleh
kebanyakan ulama tarekat di NU dan warganya memandang bahwa pandangan
dekultusisasi wa/i dalam tradisi tarekat yang dikonsepsikan Syekh Hasyim, tidak
mesti ditkuti.

Ketiga, Syekh Hasyim adalah satu tokoh ulama di antara tokoh ulama
Nusantara lainnya, khususnya di NU. Di samping ada Syekh Hasyim Asy’ari
yang dikenal sebagai ulama hadis, terdapat juga K.H. Abdul Wahab Hasbullah
yang dikenal sebagai ulama figh yang lebih inklusif, dan K.H. Bisti Syamsuri
yang dikenal sebagai ulama figh yang lebih eksklusif. Ketiga tokoh ini dikenal
tiga serangkai ulama dari Jombang, yang memiliki pandangan agak berbeda
dalam menyikapi fenomena keummatan dan keberagamaan. Ketiganya juga
sangat dihormati dan menjadi panutan bagi umat Islam Nusantara, khususnya
warga NU. Walaupun demikian, dalam hal-hal tertentu warga NU telah
memiliki pandangan kritis terhadapnya, misalnya terkait dengan dekultulisasi
wali dalam tradisi tarekat oleh Syekh Hasyim tadi, yang ternyata tidak diikuti
oleh seluruh warganya. Warga NU kebanyakan lebih memilih dan mengikuti
pandangan kedua ulama terakhir, yang dianggapnya memiliki pandangan lebih
fleksibel dan lebih akomodatif, yaitu K.H. Wahab Hasbullah dan K.H. Bisti
Syansuri, terutama dalam menyikapi fenomena keberagamaan (konsep kewalian,
tradisi haul, dan lain-lain) yang telah mentradisi di lingkungan warga Nahdliyin
(NU) sejak kurun yang sangat lama. Inilah yang menjadi penyebab upaya
dekultusisasi wa/i dalam tradisi tarekat oleh Syekh Hasyim tampak kurang
membumi di kalangan umat Islam Nusantara, khsususnya di lingkungan NU.

Penutup

Pandangan tasawuf —khususnya konsepsi kewalian dalam tradisi
tarekat— Syekh Hasyim Asy’ari di atas, kiranya sangat jelas bahwa pandangan
dan pemikiran Syekh Hasyim adalah sangat Swumuisme. Sebab dalam domain
pemikiran Sunni, antara ‘agidab, syari'at, dan tasawuf merupakan tiga aspek yang
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mesti dipahami dan dijalankan secara berkelindan dan berkesinambungan.
Ketiganya tidak boleh dijalankan secara terpisah-pisah, dan dipandang sebelah
mata. Hal ini sejalan seirama dengan pemikiran tasawuf yang telah
dikembangkan oleh para pendahulu Syekh Hasyim, seperti al-Junaid, al-Ghazali,
al-Qushairi, dan dilanjutkan oleh para Wali Songo di Nusantara.t! Jika ketiga
domain ajaran Islam tersebut dipahami dan dijalankan secara terpisah, maka
yang terjadi adalah pemahaman Islam secara parsial, sehingga totalitas ajaran
Islam menjadi tereduksi.

Pandangan di atas, menunjukkan betapa konsistennya Syekh Hasyim
dalam mempertahankan ke-sunni-annya. Bagi Syekh Hasyim, penghormatan
vang berlebihan terhadap guru sufi (wurshid) dalam tradisi tarekat dianggapnya
sebagai sebuah penyimpangan, karena bertentangan dengan prinsip ajaran Islam
sebagaimana dikemukakan di atas. Oleh karena itu, ummat Islam harus
menjauhi segala bentuk penyimpangan, antara lain melalui kultusisasi wa/i dalam
tarekat tersebut. Walaupun demikian dalam realitas keberagamaan (khususnya
di dalam tarekat) sendiri ternyata upaya dekultusisasi Syekh Hasyim tidak
memberikan pengaruh signifikan dalam praktek ketarekatan di Nusantara.
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Abstract:  Hypothesis Mallinckrodt (1928) which stated that the indigenous people of
Ralimantan were Dayaks non-Muslims is a misleading proposition. 1t must
be recognized that in reality there are Dayak tribes who have converted to
Islam just before the arrival of colonists in earth of Kalimantan. One of the
Dayak tribe is Dayak Bakumpai in Central Kalimantan which most or even
believed to be one hundred percent of them are followers of Islam. This fact
matkes Mallinckrodt hypothesis is failed. Alternation beliefs of some Dayaks
into Islam interesting to be discussed. Among people of Central Kalimantan
Dayatks who have converted to Islam was called Oloh Salam. The interesting
thing in the movement of the belief that the emergence of new phenomena such
as syncretism between religions and cultures. It being given its own color which
is typical of the people of Borneo. This distinction is reflected in the culture of
oloh salam regards as his supporters in the land of Dayak Kalimantan,
Central Kalimantan in particular. This paper will discuss what and who oloh
Salam as well as what is interesting thing that distinguishes the phenomenon
from other places in Indonesia.

Keywords: Olb Salam, Islamic Dayak, Central Kalimantan

Introduction

Borneo or during the reign of Majapahit known as Tanjongpura,
Tembagapura and Bakulapura is the 3t largest island in the world. The word of
Tanjongpura or Kalimantan itself called several times in Negarakertagama
manuscript written in the early 14% century. Borneo has a variety of endemic
plants and animals. Inhabited by various tribes from different regions in the
archipelago. But the native tribes of Borneo itself stems from one family called
the Old Malay or Protomelayu develop into Dayak and Banjar. But the advent
of colonialism between Dayak and Banjar distinction becomes polarized
because of the Netherlands’ divide rule. As a result of the past political until
now still leaves a bad assumption to one another. As prejudiced as the other
tribes in Indonesia between Java and Sundanese, Batak and Minang, Sasak and
Bali, etc. Polarization did not stop there, scientific studies should think precisely
the objective of the colonial period in favor of the ruling, which often disturb
the diversity of the life of the archipelago. As Gertz polarize abangan and santri.
Mallincrodt in Borneo differentiate Dayak and Melayu with distinction through
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religious roots. Dayak people who had converted to Islam called the Malays
while Dayak who still belief in the old religion called Dayak. This distinction
among linguistic considered reckless because the fundamental issues in
identifying the identity is associated with a language and not a religion. When
facing status Dayak Iban, Dayak Bukit, Dayak Meratus still the old religion and
the Malay language while on the other side of the Dayak Bakumpai, Katingan,
Sampit, Baamang Muslim is not appropriate if the status is identified through
religious discrimination.

One important thing that can be seen from the crux of identifying the
status above is already happening Islam accommodation in Kalimantan is not
only relevant to the Banjar but also by the Dayak community. To see the
actualization of Islamic values in the Dayak culture, this paper will reveal life
experiences as part of Dayakness and the owner of Dayak culture itself in
Central Kalimantan.

In an effort to understand and explore the meaning of social

phenomena, cultural and religious, both of which appear explicitly or implicitly,
the author uses inductive reasoning-naturalistic paradigm (Creswell, 2014 ;
Wilson, 1977).
The reasoning allows authors observe, and to further describe straightly emic
perspective that is rich in nuance and interpretation hermeneutic (Burgess,
1985). The study results through specific reasoning is more characterized by
micro ethnographic and descriptive. All of these approaches, cannot be
separated from efforts to avoid the occurrence of the circumstances in which
the author caught in the reflection and the only solution is a manifestation of
the fruit of the mind, desires and feelings are subjective-mere personal.

Furthermore, the authors also limit the focus of observation, experience,
and focused only on the reflective appreciation of the phenomena that appear
as the actualization of the interaction of Islamic values in the Dayak culture.
That is, the author simply describes the meaning of the phenomenon that
emerged after the entry and spread of Islam among the Dayak in Kalimantan,
especially in Central Kalimantan in general; whereas the phenomena that appear
before the advent of Islam, does not include those that the authors have
observed in this study.

Etymological Aspects Of Dayak Terms

Most of the experts interpret the meaning of Dayak with various
viewpoints such as Hose & Dougell (1912) which states that the word ‘Dayak’
or ‘Daya’ comes from Heban language meaning humans. While other experts
such as Mjoeberg in Coomans (1987) found that Dayak meaning is inland. It is
possible to Mjoeberg’s statements are based on the reality of Dayak life who
mostly live in rural or precisely in the area of the headwaters. Like naming
Dayak Mahakam is Dayak who living in Mahakam river upstream. Some other
experts also found Dayak word meaning ‘daya’ or powers as listed in
Indonesian official dictionaries. However, the authors have very different
opinions about the meaning and origin of the name Dayak itself.
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In line with the writet's observation and analysis of Qalyubi (2015) that
the word Daya or Dayak is the morphological processes of word *Dahat or
*DaRag of Proto Austronesian language, which means "land". Here's an
explanation of the process of linguistics innovation.

PAN *DaRag>(Ngaju Dayak Language) Daya?>Dayak "landline"
PAN  *KoRig>(Ngaju Dayak Language) Keyay "dry"

In Proto Austronesian consonant phonemes *R tend to innovate to /y/
in the Ngaju Dayak language as seen in the two examples above.

In the limited example above if Dayak word translated as "land" it is
closer to Dayak as the real meaning. Because of the Dayak people generally live
closer to the culture of the land that is farming.

Emerging Phenomenon Of Oloh Salam

There is no clear indication when the emergence of the term o0loh salam
regards the Dayak culture, but from a variety of data sources can be presumed
that the emergence of the term o0/loh salam can be tracked from the beginning of
Islam in Kalimantan or after the arrival of the colonials in Borneo through
devide politics distinguish between one tribe against another, as well as the
formation of the Lemwu Malay village inhabited by Dayaks who had converted to
Islam, while the village is inhabited by Christian or helo called Lemu Dayak
village. This is one form of systemic polarization committed by colonial on
earth Kalimantan (Kementrian Penerangan, 1953) Islam arrived in Kalimantan
around the 13th century together with the emergence of Islam in the
Institutional as found in Aceh precisely in 1292 when the inaugural Sultan
Malikussaleh. It can be traced to the use of different vocabulary Persian culture
that spread almost complete in Aceh and Kalimantan, among others, bandar,
barzanji, tajin, saparan, Sjab, etc. Sjah usage can be tracked in Kalimantan,
especially since the establishment of the first kingdom in South Kalimantan
which Dipa Nagara built by Ampu Djatmaka as the first king with the title of
Maharadja. Dipa Nagara period coincides with the period during the Majapahit
and then stated, in Canto XIII Kertagama State, as one of the Majapahit region.
The warrior kingdom Dipa Nagara call Ampu Djatmaka with Sjah Alam as can
be seen in Hikajat Bandjar (Ras, 1968). However, from an accurate source said
that Islam into an ideology of state institutions or kingdoms in the mid XIV
century, precisely during the reign of Maharaja Sultan Adji in the year 1360-
1420 which is Raja Kutai Martapura king who replaced the previous monarch,
King Paduka Batara Agung Nira. The reign of Maharaja Sultan Adji
conjunction with Rajasa dynasty that Hayam Wuruk highly of the renowned at
the time.

Other facts of Islam in Central Kalimantan can also be studied in Dayak
mythology that tell their daughter Princess Campa in relation to the creation
Tajan or pot. Princess Campa is the consort of Sri Sultan Dara Pethak
Kertarajasa Jayawardhana which is the first king of Majapahit, which was
known by the name Raden Wijaya (1293-1309) (Janutama, 2010). These stories
are also in Javanese literary texts such as Fibre Kanda (Lombard, 1981). Campa
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Princess's tomb complex contained in the Islamic cemetery located in the
northeast corner swimming Segaran, Trowulan and labeled with the number of
year 1230 Saka = 1308 AD. Based on Graaf & Pigeaud explained that Princess
Campa always associated with the Islamization of Java island, and has two
nephews (Raden Rahmat and Raden Pandita) which later became the imam at
Masjid Tandes (Gresik) and Surabaya , Raden Rahmat is married to a daughter
of the Duke of Tuban and was awarded two sons namely Sunan Drajat and
Sunan Bonang who later went on Islamization of east coast of the island of
Java  (De Graaf & Th. G.Th.Pigeaud, 1974). From the evidence we can
conclude that the era of Maharaja Sultan Adji and Princess Campa range in
almost the same century that is the century XIII - XIV.

Signs that Islam in Kalimantan diaspora massively in the 14-15 century
was also corroborated by linguistic data expressed by Collins (1990) quoted by
Reid (1988) that the period referred to as "the age of commerce", looks at the
ports of Nusantara that Malay traders use Malay as the medium of instruction.
The traders are the ones who are Muslims.

Not only local traders as Banjar who had previously converted to Islam
which many in the spread of Islam to the Dayak, but also the Sufi wanderer
clicking Islamize local rulers followed by their people. The mystic wanderer
who had stopped at the Dayak land among others Datu panghulu Tuan Pandak
(Haji Ibrahim Muhammad Sadar) in Muara Teweh, Datu Nabe in Sampit,
Sheikh Basiri bin Sayidullah and H.Abdurrahman bin H.Abdullah Bugis in
Sampit, Datu Purbaya, Datu Kartasura, and others. All mystic wanderer can still
be seen their grave is maintained quite well in Central Kalimantan.

Olob salam in Central Kalimantan is the internal designation Dayaks who
still adhere to the helo religion or ancestors religion call their relatives who had
converted to Islam. This phenomenon is very common, especially in regions of
Kalimantan such as West Kalimantan as the Dayak Kendayan, Taman,
Embaloh or Iban who had converted to Islam as Senganan. Senganan term itself
comes from the Dayak language means ‘marine’ or ‘coastal’. Ses in terms of
anthropological reference to the ethnic Malays who in this case are Muslims, so
the Dayak tribes known as land cultured who switched from land cultured to
coastal is called as Senganan. Similarly, the Dayak tribe located in East
Kalimantan as the Dayak Benuaq, Bentian, Alas, Danum, and others who have
embraced Islam known as Halyg linguistically this name has not met the real
meaning but this term is generally known in the community especially
Kalimantan East Kalimantan. In South Kalimantan inhabited by ethnic Malays
in general and Islam are synonymous with other community members such as
the Dayaks Meratus or Bukit Dayak, Dayak Maanyan still original religious or
local religious Borneo. If a Dayak Meratus and Maanyan has changed the belief
they will generally referred to as people hakey which in Maanyan meaning "that
so". The term Hakey has a unique folktimologi in a story. When the king's
messengers Banjar invited to a community event that ritual I[jambe Maanyaan
then the king's messengers Islamic Banjar are treated to foods derived from
processed pork envoy then politely refused and explain why. Hearing a polite

139



IAIN Raden Intan Lampung, November 1-4‘“, 2016

rejection accompanied by an explanation of the vote Maanyan spontaneously
replied the Banjar envoy explanation by saying "o..hakabiye sa” meaning 'oh, is
that'. So since these events if a Maanyan has embraced Islam (do not eat pork)
then he will be referred to as Hakey which means do not eat pork.

In other countries such as Vietham were also found such a
phenomenon, such as the mention of Cam Bani or Cam Asalam for Campa
people who had converted to Islam. While that is still embraced Hinduism
called Cam Jat (Cabaton, 1981).

While in Malaysia Muslims called Malays and Malaysians who still
embraced old religion called the ‘original people’. 1n this case it is clear that the
term Oloh Salam distinguished by Dayak did not contain anthropological
meaning as distinct ethnic groups, but rather a socio-religious.

Syncretism In Ritual Of Oloh Salam

The amount of water in the form of large rivers rope system that
becomes the access road in Borneo provide enormous influence for the
development of indigenous people of Dayak and Banjar those are both
economically, socially, and culturally. Likewise, the conversion process of
Dayak tribal religion from helo religions (Kaharingan) to Islam was an impact
from the opening lines of a long stream of pabuluan (up tiver) to downstream.

Although oloh salam regards as Dayaknese had chosen the path of Islam
but when they perform the religion ritual they also perform rituals mixed with
religious affiliations before. How do Dayak expression that has been converted
to Islam associated with social and cultural life. There is a tendency of
formation of social and cultural life behavior patterns that are typical Dayak
Islam. As seen in the various dimensions of life ritual such as in the form of
gawi belum ‘life ritual’ such as the birth ritual, medicine, marriage, sea alms and
gawi matei ‘death ritual’ such as funeral ritual.

1. Oloh Salam in Birth Ritual.

Birth ritual in regards of oloh salam culture is one of the important
ceremony. Therefore, if a woman was pregnant three months, since he was
already seized with the disease abstinence. Many of the prohibition that include:
forbidden dusk, bathing at sunset, sitting on the doorstep. When the content of
tread 6 months, abstinence also added a lot. For example, should not be
streaked hair, banned nailing, food was limited too, should not eat spicy or
vegetables that contain latex, not eating crabs, etc. The husband abstain anyway,
should not cut down trees, dipping the pole, let alone kill an animal. Abstinence
is done solely because superstitious, that beyond this universe there are
supernatural in which the wandering spirits of good and evil. The evil spirits are
always on the prowl, including a pregnant mother. With this abstinence can
protect the baby, whether unborn or newborn, because it is still weak in order
not to be bothered by an evil spirit.

When oloh salam women about to give birth, a shaman old woman helped
deliver the baby. Because the shaman old woman considered to have magical
powers. The reading of Islamic prayers performed by burning incense and sow
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yellow rice as guarding themselves to reject the evil spirits that would interfere
with the baby's birth. During and after the time of delivery, the husband made a
fire in the front yard and keep the fire blazing remain lit all the time for
maghrib for seven consecutive days, it is meant not to be disturbed demons
(kuyang) who likes takes blood of the new baby.

Newborns baby washed and cleaned, while the umbilical cord is cut with
a sharp knife on a silver money, ringgit or rupiah, and then the baby's body
wrapped with a rope made from the forest root. Then the father of the baby
will deliver adzan and iqomat on the baby’s right ears and left in turns. During
the 7 days after the birth of the baby will be cared for by a healer who helped
birth. Tambuni or placenta cleaned and salt then put in jars of pottery along with
stationery pencils, books, plus a mirror if it's a girl and planted in the front yard.
The objects that accompany this meant that in the future the newborns baby
become people who love to write, read and smart preening if female.

When the baby was 7 days (40 days for the Dayak people who are /helo)
oloh salam held a ceremony fasmiah (Arabic: tasmia "naming the baby")
conducted by the ability of the family only. The name commonly given to o/oh
salam infants is a combination of the name of Islam and Dayak like:
Hidayatullah S. Kurik, Fatah F. Nahan, Komarudin Usop, Wahyudin Usop,
Durtje Durasit, Asriansyah S. Mawung, Rahmadi Lentam, etc. In a tasmiah
ritual baby's hair is cut placed in the coconut, then the child showered with
flower water mixed fragrances that can give a name given fragrance like a
flower, prayed to be healthy and be a cautious of child.

2. Oloh Salam in Medical Ritual.

Barito river flow in the region, namely: Muarateweh, Buntok, Puruk
Cahu which are a residential area of Bakumpai Dayak one of sub Dayak Ngaju.
Bakumpai Dayak is one of dayak tribe who had converted to Islam and their
arts sinkretise between Dayak traditions and Islam are still visible as in their
ritual called Badewa. Ritual Badewa in Dayak Bakumpai traditions is believed
to be a medium to heal sick people by inviting a wide variety of gods who dwell
in various streams and sacred places which are located in different parts of
Central Kalimantan. At the beginning of the ceremony Badewa name of Allah,
the prophet, and friend mentioned; nevertheless also called forests genie,
mountains, rivers, the spirits of deceased ancestors, and especially the genie
across, gods, and protectot. Here's an overview of Mantra badewa:
Assalamualaikum Abu Baisar (Abu Bakar?), Assalamualaikum Nabi Khairil (Nabi
Khidir), Assalamnalaikum Bandar Saleh, Bandar Salam, Budia Saleh, Budia Salam.
Assalamualaikum Samar Jaya, Samar Sakti, Tabib Jaya, Tabib Kalolongan, Tabib
Kaindraan.

Meaning :
"(greetings) to Abu Bakr (friend), (greeting) to the Prophet Khidr. (Greeting) to
the holy city, the city of Islam, pious gratitude, gratitude that Islam. (Greeting)
to the glorious Semar, Semar is magic, physician Jaya, Kalolongan physician, the
physician who was in the cliffs large rivers”.
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a.Nabh tub ikey arti mangabhan ikan arti akan bapanggil-panggil atan arti basaru-
saru ka Rayangan sorgaloka nab ini artia aku mambakar manyan dupa astagi kumpa-
kumpakan, ambul-ambulan akan artty mangaban uninh arti ji winb kiyangan surgaloka.
Nab tub baras kuning bukan talimbak dari parapatan, baras kuning bukan tabalik dari
panampian, tub baras kuning akan bapanggil-panggil atau bakakahan.

Meaning :

“Now we will call you meant to call or invite the inhabitants of heaven
surgaloka (this request is accompanied by the burning of incense and followed
with yellow rice sowing”.

b. Yaku artiy ya balakn maminjam arti si samar jaya, samar sakti, tabib
Jaya tabib fkalolongan, tabib kaindraan, akan arti bapanggil-panggil atan bakakahan.
Naby tub yaku artiy mamarentah ikan akan mangabau arti ye si gaman. Si gaman jituh
anb ulub ji si gunung lumut si gunung kuminting, si gunung kalalau, si gaman tub ulnh tub
akan manunggu ikan pabila ikau dumab. Ela melay ela tame si huang huma, ikan melay
i luar buma. Engkeb ada nlnb ji handak babunat durbaka, handak babuat curang, nab
tub ikau tub arti ya akan manjaga, imbit hambarat ikau artiy sang sakabeh, imbit
hambarat ikan sang sakatah, mudun siji mudun sadeyanya.

Meaning :

“With Semar intermediary (the puppet characters) to summon the spirits of the
mountain ruler (the uniformity), which served as the guardian spirit ritual”.

Some of Badewa spell of text above contain Islamic elements like
opening an Islamic greeting to one of the companions of the Prophet
Muhammad and the Prophet Khidr. Prophet Khidr in the Dayak culture is
regarded as the ruler of water and is married with Batara Gangga’s daughter in
the country under the sea, the daughter born later incarnate on earth as
Princess Junjung Buih, Prophet Khidr be miraculous father-in-law of Suryanata.
He who disguised himself as a nomad in white robes who marry Princess
Junjung Buih with Suryanata.

Semar is regarded as the epitome of a warrior who has lofty ideals and
anyone who followed his dream must succeed. With the presence of symbols in
ritual badewa semar figure is expected that ritual medical treatment went well
and managed to cure the sick.

3. Oloh Salam in the Marriage Ritual

The marriage ritual is preceded by a cover (bakumbang aub) conducted by
representatives of the male to the female side of the family. If the intention of
applying it accepted then inaugurated in engagement with the delivery of a rock
Pisek some money and clothes Sinde mendeng or a set of women's clothes
complete, this case also commonly referred as kawin gantung. Followed by talks
of making a marriage license called pelek complete with the terms and sanctions
should be done if something happens in the future. The terms contained in the
letter of the pelek is all the request of the woman to be met by the male. It is
usually in the form of land, complete with crockery, jewelery, gold, some
money for the bride and a few items that cater to the parents of bride as a
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token of thanks for bringing up the bride. While the sanctions lists obligation to
tully restore all of the terms in the letter of the pelek if the woman asks for a
divorce from her husband. Conversely husband can not ask for it back if the
husband divorced his wife.

On the day that has been agreed upon, both the bride carry out the
consent granted by Islam in front of the Penghuln with the dowry of Quran and
a set of prayer equipments. Furthermore, the groom escorted to the bride’s
home. Each of the bride and groom sitting on a gong while watching the
ceremony in the terms stated in the letter of the pelek and the event closed with
a prayer and ritual meal together.

4. Oloh Salam in the Sea Alms Ritual

Sea alms ritual commonly done by people who live in the sea coast, like
in Sampit and Samuda. The ceremony is usually done by the fishermen to give
alms to the sea god which called mapanretasi. 1t is intended they would get a lot
of fish in the sea, because the gods of the sea the owner of the fish has been
given the part. Prayers are being said in the event mapanretasi is a combination
of spells and prayers of Islam.

5. Olobh Salam in Saparan Ritual

Sapar for oloh salam is a month in which many incidents of people being
eaten by a crocodile in the river, so it should be held a ritual refuse
reinforcements with shared bath in the river is also called Sgpar bath. The boys
and girls in Sampit usually do Sagpar bath by swimming to cross the river
Mentaya without using float. Children dare to do this because his swimsuit have
been attached the sawang’s leaf that have been written ‘Basmallah’ sentence
written in Arabic. Sawang leaf is a sacred leaf planted on graves as a repellent
reinforcements from evil spirits of people who have died, it also serves as a
marker of the cemetery area. Sawang leaf which has been written Basmallah is
considered to have magical powers as an antidote to plague especially the
danger of crocodiles jaws in the river.

6. Oloh Salam in Death Ritual

Dead in Dayaks terms called #iban "lost". Dayaks believe man has a
soul that is bound loosely on the body. The body of a wrap or place for the
soul. If the soul separated from the bond it will go from the body. So death is
the loss of the soul from the body wrap.

A tradition in the Dayak community if they heard the news of the death
of its citizens, will immediately stop the work they are doing. They immediately
went to the funeral home, to provide moral support for the families left behind.
They came with sorrow donation in form of their own crops. Having come into
the funeral home they approached and saw the corpse's face for the last time,
because doing so is believed to be rewarded. The body is located in the middle
of the house and surrounded by relatives and family, before it is washed.
Because after the Islamic bathed and shrouded corpse is forbidden to be open
again to be seen by mourners. At the time of the corpse is bathed in white
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netting stretched over it is intended that evil spirits can not disturb baptism
ceremony corpse.

The coffin was called the fabla. Tabla is loan words from Arabic which
means tambourine, percussion instruments are made of hardwood, round 2 to
%s meter long and middle perforated. Its surface is covered with dried animal
skins were tied up. When struck distinctive sounds (Jones, 2008). Tubla was
made at that time also worked together. Tabla made of tree trunks were halved
and scraped in the middle for a place to put the bodies. In line with the
decrease in large trees, then the Zzbla now made of boards that have been
smoothed and shaped rectangular box. After the Zzbla is completed, placed
next to the corpse wait until it's time to put the cotrpse in a #abla, to be brought
to the nearest mosque to pray before burial.

7. Olob Salam in Art Matting

Art of weaving is an obligation for dayaks girls. The materials are usually
from woven rattan and leaves pwrun. The most important ingredients that
include the types of pandan leaves, the thorns in the sides cut out, then made the
bands as wide as 2 centimeters mat plaiting materials for harvest, which can
only be used for one year as a pedestal for drying rice. The strongest mat is
made of rattan cleaved by a wide or smooth, depending on whether rough or
smooth mat. Mat or amak made of rattan which has been finely sharpened
typically patterned. Mat patterned is usually used as wall hangings. The motifs
used are the epitome of crisp stems or dayak traditional houses betang, or
pictures of mosques and used as a prayer rug. Besides woven mats, Dayak
woman in Kotawaringin also serving a hood made of woven wall hangings that
are usually given motif of strings of beads with lafadz Allah and Muhammad.

8. Elements of Harmony between Oloh Salam and other Religious

Oloh Salam be recognized and respected as brothers by their relatives
who are still belief in religious helo or Kabaringan. 1t can be seen, for example,
when the Kaharingan hold traditional ceremonies, oloh salam also invited and
provided a place and a special eating utensils. Likewise, livestock (beef and
chicken) were used at a party slaughtered and cooked according to the rule of
Islam. If 0loh salam being a guest and stay at the homes of people Kaharingan in
the interior, it will be asked to pray for them in Islam, because they feel
comfortable if recited prayers by oloh salam.

The Dayaks local belief is Kaharingan. It have an element of Islam in
their local beliefs like the existence of one God (monotheistic) as Ranying
Mabhatala which has sole power to create heaven and earth and its contents
(Anonymous, 2007). Ranying derived from the Sanskrit language meaning light
(Macdonell, 1924). While the term Mahatala is a term derived from the words
Mabha meaning ‘the exalted’” and Allah Ta’ala is ‘God’ are taken from Arabic.
Mahatala have some good spirits as the angel in charge of keeping the welfare
and safety of humans. Such as King Uju Hakanduang carrier God's teachings,
Raja Tunggal Sangumang bring fortune, Rawing Tempun Telon drove spirit to
heaven, the King of death and take care of people’s life, King Entai Nyahu grave
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keeper. Mythological Nya: Siti Panaturan as mentioned in the books of Arabic
origin that Eve as one of the human embryo that inhabit the earth. There is
also a myth Mangkn Amat Sangen incarnate Mahatala treasure given to mankind
on earth. Amat word comes from the Arabic meaning mercy of fortune given
by God for man to carry out his life well.

Conclusion

From the description and examples above, it can be concluded that the
actualization of Islamic values in the Dayak culture embodied in Oloh Salan.
The patterns of tolerance in social interaction through a process of both
persuasive and friendly that goes from generation to generation. It occur
naturally because in the essence of Islam values has been present in the Dayak
culture.
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Abstrak: Nelayan Mandar Pambusnang Sulawesi Barat memiliki banyak varian
tradisi. Salab satunya adalah tradisi knliwa. Hingga kini tradisi tersebut
tetap  terpelihara di - kalangan nelayan Mandar. Makkuliva dalam
kaitannya dengan ritnal nelayan adalah doa selamatan. Doa selamatan ini
dilaknkan dengan harapan tatanan hidup nelayan Mandar senantiasa
seimbang dan tidak saling mengganggu dan saling mernsak. Pelaksanaan
kuliwa, melibatkan kelnarga, kerabat, sahabat, para sawi dan tetangga.
Keterlibatan mereka bermakna solidaritas yang tinggi atas dasar nilai
kekelnargaan.  Penyelenggaraan kuliwa dilakukan  dalam  dua  pola.
Pertama, pembacaan barazanji dalam perabu yang dirangkai dengan
massissing  posiq lopi yang ditkuti pembacaan barazanji di  rumab
ponggawa lopi, selanjutnya makan bersama. Pola kedua, pembacaan
barazanji di rumal ponggawa lopi diikuti dengan makan bersama laln
ditutup dengan doa.

Kata Kunci : Kuliwa, Islam, Tradisi, Nelayan.

Pendahuluan

Indoensia merupakan negara kepulauan terbesar di dunia yang terdiri dari
ribuan pulau yang dikelilingi oleh lautan luas. Jumlah pulau di Indonesia yang
diyakini selama ini adalah 17.500 meliputi wilayah laut yurisdiksi nasional lebih
kurang 5,8 juta km2 atau 75% dengan garis pantai terpanjang kedua di dunia
yaitu 95.181 km. Luas daratan 1,9 juta km2 sama dengan 190 juta km?2 atau
25% dari luas wilayah Indonesia. (Dahuri, 2013).

Wilayah laut Indonesia yang demikian luas dengan potensi perikanan
yang amat besar itu dihuni oleh suku bangsa yang beraneka ragam. Jumlah suku
bangsa yang mendiami gugusan pulau yang membentang dari Sabang sampai
Merauke sebanyak 1.128 suku bangsa. Sementara jumlah nelayan hanya 2,2 juta
orang. Walau jumlah nelayan yang masih demikian sedikit dan hasil tangkapan
ikan yang belum maksimal tetapi sudah mampu menangkap hingga 13,4 juta ton
di tahun 2011. Dari jumlah tersebut, sebesar 92 persen merupakan jerih payah
nelayan tradisional. Padahal potensi produksi perikanan Indonesia terbesar di
dunia yaitu 65 juta ton per tahun dan baru dimanfaatkan 13,4 juta ton (20,7).
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Para nelayan tradisional tersebut dalam melakukan aktifitasnya masing-
masing memiliki tradisi. Aktifitas melaut para nelayan dari suku bangsa
manapun di Indonesia memiliki tradisi yang harus dipelihara. Tradisi tersebut
terkait dengan aktifitas menangkap ikan. Ragam tradisi para nelayan dilakukan
pada berbagai momentum baik sebelum mereka melaut maupun pada saat
mereka berada di tengah laut, bahkan setelah mereka kembali ke daratan untuk
memasarkan hasil tangkapan mereka (Mansur, 2015). Tradisi nelayan Mandar
sebelum melaut ini diyakini memiliki kaitan yang erat dengan jumlah hasil
tangkapan yang mereka dapatkan. Setelah Islam menyebar ke tanah Mandar,
tradisi-tradisi itu disentuh dengan sentuhan yang manis sehingga menghasilkan
akulturasi budaya.

Islam sebagai agama baru dan anutan mayoritas nelayan Mandar dengan
tradisi kebaharian mereka yang sangat nampak mencolok kala itu, berpadu,
menyatu dan menghasilkan warna Islam yang baru dan khas. Penyatuan dan
pembauran itu terjadi karena tradisi dan budaya yang telah membumi di tengah-
tengah masyarakat nelayan Mandar tidak mudah untuk dihilangkan.

Kebudayaan menunjukkan derajat dan tingkat peradaban manusia. Selain
itu, kebudayaan juga menunjukkan ciri keperibadian manusia atau masyarakat
penganutnya. Kebudayaan yang merupakan ciri pribadi manusia, di dalamnya
mengandung tatanan nilai-nilai dan norma-norma yang perlu dimiliki dan
dihayati oleh manusia atau masyarakat pendukungnya. Penghayatan terhadap
kebudayaan dapat dilakukan melalui proses sosialisasi (Koentjaraningrat, 1980).

Suatu kebudayaan dapat dirumuskan sebagai seperangkat nilai-nilai dan
cara berlaku (kebiasaan) yang dipelajari dan pada umumnya dimiliki oleh para
warga dari suatu masyarakat (Ihromi, 1996). Jadi kebudayaan menunjuk kepada
berbagai aspek kehidupan. Hal itu meliputi cara-cara bertingkah laku,
kepercayaan-kepercayaan dan sikap-sikap serta hasil dari kegiatan manusia yang
khas untuk suatu masyarakat atau kelompok penduduk tertentu. Suatu unsur
kebudayaan akan tetap bertahan apabila masih memiliki fungsi atau peranan
dalam kehidupan masyarakatnya. Sebaliknya unsur itu akan punah apabila tidak
berfungsi lagi. Demikian pula dengan upacara tradisional sebagai unsur
kebudayaan, tidak mungkin dipertahankan apabila masyarakat pendukungnya
sudah tidak merasakan manfaatnya lagi (Mulyadi dkk, 1983). Dalam sebuah
tradisi selalu ada hubungan dan keterkaitan dengan upacara tradisional (Isyanti,
2007).

Upacara tradisi adalah ekspresi budaya yang merupakan satu kesatuan
dan bagian yang tidak terpisahkan dari kebudayaan masyarakat pemiliknya yang
berfungsi sebagai penguat norma-norma serta nilai-nilai budaya yang telah
dianut oleh masyarakat secara turun temurun, seperti upacara pesta nelayan,
pesta panen ataupun upacara perkawinan adat. Norma-norma serta nilai-nilai
budaya itu mewujud dalam bentuk upacara yang dilakukan secara khusyuk oleh
pemujanya, sehingga upacara tersebut dapat dijadikan pegangan hidup dalam
mewarnai sikap dan tingkah lakunya sehari-hari.

Pelaksanaan upacara dengan segala median dan peralatannya senantiasa
menstimuli emosi keagamaan anggota masyarakat pemiliknya. Pelaksanaan
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upacara ritual, selain berfungsi sebagai media sosialisasi juga berfungsi sebagai
media komunikasi dan pewarisan nilai-nilai dan norma-norma antar generasi
yang terkait dengan sistem kepercayaan. Sosialisasi dapat ditempuh dengan
berbagai cara, tetapi upacara beserta simbol-simbolnya adalah suatu cara yang
dapat mempercepat terjadinya sosialisasi. Olehnya itu upacara tidak hanya
menampilkan materi dan tahap-tahap upacara secara berurutan, melainkan di
dalamnya tersirat ekspresi emosional yang memacu lahirnya kekuatan norma
dan nilai yang bersifat kohesif di antara para anggota masyarakat (Yusuf, 1992).

Sebagaimana suku-suku lain di seluruh wilayah nusantara, suku Mandar
yang ada di Pambusuang Kabupaten Polewali Mandar Sulawesi Barat, mengenal
berbagai upacara tradisi sebagai bagian kekayaan budaya. Salah satu diantaranya
adalah upacara makkuliva. Ekspresi religiusitas tersebut hingga kini masih
langgeng dan tetap terpelihara secara baik di dalam masyarakat nelayan Mandar.
Tradisi makkuliva dilaksanakan ketika ada suatu kepemilikan baru pada diri
mereka, misalnya mereka memiliki perahu baru, mesin baru, peralatan tangkap
baru, termasuk ketika baru akan melaut untuk melakukan operasi penangkapan
ikan.

Kuliwa biasanya dilakukan di perahu dengan menggunakan media ritual
berancka macam makanan tradisional yang bernuansa  simbolistis.
Misalnya sokkol (ketan), tallo manu (telor ayam kampung), loka manurung (pisang
kepok), loka tira (pisang raja), loka warangan (pisang ambon warangan), cucur
miana (kue pelang) dan #le-ule (bubur). Sokkol/ dan tallo manu merupakan simbol
pengharapan keselamatan, sedangkan /oka, cucur dan wule-ule adalah simbolisasi
pengharapan akan datangnya rezeki yang banyak dan berkesinambungan. Ritual
ini diisi dengan pembacaan Barzanji, doa dan makan berjamaah/bersama yang
dihadiri dan diikuti oleh annangguru (kiai/ustadz), ponggawa kasiyang (juragan
perahu), ponggawa /opi (nahkoda perahu), sawi (nelayan) dan masyarakat sekitar.

Ritual-ritual nelayan Mandar yang lain dilaksanakan sebelum menebang
kayu untuk pembuatan perahu dan ritual ketika proses pembuatan perahu.
Terdapat pula ritual untuk mengungkapkan rasa syukur setelah nelayan
berlabuh dengan selamat serta membawa hasil tangkapan ikan yang banyak dan
memuaskan, yaitu melakukan ritual mambaca-baca dan mappabuka. Nilai yang
terkandung dalam ritual-ritual tersebut tidak semata-mata bernuansa religius,
tetapi juga mengandung nilai kedermawanan para nelayan Mandar yang
berfungsi sebagai perekat dan pemelihara jalinan ukhuwah dan kohesi sosial
diantara para nelayan.

Pembahasan

Dalam bahasa Mandar, gwuliwa berarti seimbang. Jadi makkuliva berarti
menyeimbangkan. Makknliwa dalam kaitannya dengan ritual nelayan Mandar
berarti doa selamatan. Doa ini dimaksudkan agar tatanan kehidupan, baik di
darat maupun di laut senantiasa berada dalam keseimbangan, tidak saling
menggangeu dan merusak, sehingga bisa hidup tenang (Ismail, 2007).

Nelayan Mandar berkeyakinan, bahwa laut merupakan bentang alam
berpenghuni yang senantiasa harus dihargai, dijaga kehormatannya dan tidak
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boleh dilecehkan, bahkan harus mengikuti aturan-aturan dan menjauhi hal-hal
yang dilarang untuk dilakukan pada saat melakukan pelayaran. Jika melewati
suatu tempat yang dianggap sakral dan keramat, para nelayan harus memberi
“salam” dan memohon “izin”. Hal tersebut dimaksudkan sebagai wujud
penghormatan kepada para penghuni laut itu agar tidak mengganggu dan
menghalangi perjalanan orang yang melintas dan betlayar di atasnya.

Dalam ranah inilah £#/iwa mmemiliki makna penting bagi nelayan, karena
di dalamnya terdapat harapan dan doa keselamatan. Para nelayan Mandar
meyakini dan menyadari sepenuhnya bahwa jika tidak melakukan &#/iwa ketika
ada sesuatu kepemilikan piranti baru, misalnya memiliki perahu baru, mesin
kapal baru, peralatan tangkap baru atau baru akan mulai melaut, maka boleh
jadi akan ada sesuatu hal yang merisaukan hati di dalam pelayaran.

Dalam penyelenggaraan tradisi zakknliva, selain melibatkan keluarga dari
pemilik hajat serta para sawi, juga kerabat, sahabat serta tetangga. Menurut
(Ansaar, 2010:193), bahwa keterlibatan anggota kerabat, sahabat, dan tetangga
di dalam suatu kegiatan upacara tradisi menunjukkan nilai solidaritas yang tinggi
berdasar pada nilai kekeluargaan dan ketetanggaan. Selain itu, Robertson Smith,
dalam Koentjaraningrat, 1985) menyatakan, bahwa pelaksanaan upacara dapat
mengintensifkan persatuan orang-orang yang hadir dalam wujud solidaritas
bersama.

Komunitas nelayan Mandar di Desa Pambusuang Sulawei Barat, dalam
penyelenggaraan upacara makkuliwa sebagai suatu tradisi, dilakukan dengan dua
pola. Pola pertama adalah pembacaan barazanji di atas perahu yang kemudian
dilanjutkan dengan massissing posiq lopi (menutup pusat) perahu dan diakhiri
dengan pembacaan barazanji di rumah ponggawa lopi yang dirangkai dengan
acara makan bersama. Sedangkan pola kedua, yaitu pembacaan barazanji
tetlebih dahulu di rumah ponggawa lopi yang dirangkai dengan acara makan
bersama, lalu kemudian dilanjutkan dengan doa bersama di atas perahu. Kedua
pola penyelenggaraan upacara tradisi makkuliva tersebut, berlangsung dua tahap
yang intinya sama, hanya saja prosedur pelaksanaanya yang sedikit mengalami
perbedaan. Jika pada pola pertama prosesinya diawali di atas perahu, maka pada
pola yang kedua dimulai dari rumah ponggawa lopi kemudian dilanjutkan ke
perahu. Selain itu, kedua pola tersebut juga memiliki tujuan yang sama, yaitu
memanjatkan doa keselamatan dan harapan untuk memperoleh rezeki yang
melimpah selama melakukan penagkapan ikan.

Penyelenggaraan upacara tradisi mwakkuliwa, juga diwarnai dengan
tindakan dan sikap serta ucapan-ucapan simbolik yang bermakna budaya.
Makna-makna budaya yang dilambangkan dalam bentuk simbol-simbol upacara
itu, mencerminkan adanya sistem nilai-nilai luhur yang sejak lama telah tumbuh
dan berkembang serta terpelihara dengan baik dalam masyarakat nelayan
Mandar.

Tradisi masyarakat nelayan Mandar dibangun di atas nilai-nilai tradisi
yang mirip dengan kebudayaan Hindu terutama pada aspek kepercayaan dan
ritual. Dari sisi kepercayaan, suku Mandar masa lampau meyakini adanya roh
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halus dan hal-hal ghaib yang memiliki kekuatan melebihi kekuatan yang dimiliki
manusia.

Kekuatan ghaib itu diyakini sebagai sumber kebaikan dan juga
keburukan. Sewaktu-waktu bisa marah dan membahayakan diri para nelayan
walau di saat yang lain juga bisa menyenangkan dan membantu, tergantung
bagaimana cara mempetlakukannya. Oleh karena itu, para nelayan Mandar
senantiasa berhati-hati dalam bersikap. Ada aturan dan tata kelakuan yang harus
dijaga dan diperhatikan agar harmonisasi dengan dunia ghaib tetap dapat
terjaga. Tata kelakuan dalam menghubungkan diri dengan kekuatan ghaib
diformulasikan oleh para nelayan Mandar dalam berbagai warna ritual. Pada
setiap kegiatan ritual itu selalu ada media ritual berupa buah-buahan dan benda-
benda tertentu. Pelaksanaan ritual ini dimaksudkan agar kekuatan-kekuatan
ghaib itu karib dengan mereka agar tidak mengganggu kehidupan mereka.

Sejak awal Islam masuk dan menyebar ke tanah Mandar, harapan yang
terselip dalam setiap ritual itu tidak lagi tertuju kepada kekuatan ghaib yang ada
tetapi ditujukan kepada Allah sebagai zat yang maha kuasa. Walau dalam prosesi
ritual itu masih menggunakan media yang sama ketika Islam belum menjadi
anutan mereka. Kepercayaan nelayan Mandar kepada kekuatan-kekuatan ghaib
merupakan area tanam yang subur bagi tumbuh an berkembangnya Islam
sebagai agama baru. Sejak awal kedatangannya, Islam tidak mengusik berbagai
macam keyakinan orang Mandar terhadap setiap benda yang digunakan oleh
masyarakat dalam melakukan hubungan kepada yang ghaib. Setiap media dan
bahan ritual merupakan simbol yang memiliki makna dan nilai. Para penganjur
Islam menilai kondisi ini merupakan pintu lebar bagi tumbuh dan
berkembangnya Islam. Walhasil, corak tasawuf menjadi pilihan untuk
mendekatkan keyakinan lama masyarakat Mandar dengan agama Islam sebagai
agama baru yang siap membaur.

Agama Islam sebagai agama baru orang Mandar pada fase awal
penyebarannya bercorak tasawuf sebagai upaya pada pembawa siar agar Islam
menghunjam dan menyentuh kecenderungan batin masyarakat Mandar yang
kala itu menganut kepercayaan kepada hal-hal gaib. Turner, dalam (Y.W.
Wartaya Winangun, 1990), mengatakan bahwa dimensi makna symbol tersebut
tergantung pada penafsiran dan penempatan posisi simbol dalam kehidupan
masyarakat.

Selain cara berhubungan kepada hal yang ghaib dengan menggunakan
media ritual dan simbol-simbol, ada juga tata aturan yang diberlakukan dalam
kehidupan masyarakat. Tata aturan yang dimaksud berupa anjuran atau larangan
yang harus dihindari, yang disebut pemali. Pemali merupakan rambu-rambu yang
sejatinya selalu harus dijaga dan dijauhi. Seandainya terjadi pelanggaran, maka
dikhawatirkan akan memunculkan hal-hal yang tidak diinginkan seperti
malapetaka akan menimpanya. Selain dikhawatirkannya sanksi dari yang ghaib,
juga akan menjadi bahan cemoohan dan gunjingan di dalam masyarakat.

Apabila terjadi pelanggaran terhadap pemali, ada sanksi sosial yang siap
menanti dan akan diberlakukan kepada para pelanggar pemali. Adanya
kepercayaan terhadap kekuatan ghaib yang dinyatakan melalui simbol-simbol
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suci dan pemali-pemali ini merupakan sumber inspirasi dan sumber kekuatan yang
tumbuh secara tradisional di dalam bilik sanubari masyarakat nelayan Mandar.
Semua itu menyiratkan makna dan nilai yang tumbuh sebagai bagian
kebudayaan. Nilai budaya tersebut sangat niscaya mempengaruhi kehidupan
perorangan maupun kehidupan kolektif masyarakat. (Ismail : 2012).

Laut merupakan medan yang menyediakan sumber penghidupan yang
melimpah, tetapi juga membentangkan banyak risiko. Gelombang dan badai
vang tidak dapat diprediksi, misalnya, kerap mengancam keselamatan para
pelaut ketika mencari nafkah.

Dalam peta kedalaman laut Indonesia, suku Mandar merupakan satu-
satunya suku bahari yang langsung berhadapan dengan laut lepas dan dalam
serta terbuka tanpa gugusan pulau-pulau kecil. Jadi, sifat kebaharian suku
Mandar bukan muncul dari hiruk-pikuk perebutan kekuasaan dan politik,
militer atau ekonomi, melainkan siasat mereka dan cara bertahan menghadapi
dan menaklukkan tantangan alam/laut dengan mengembangkan teknologi,
organisasi sosial, dan ritual agar akrab dan bersahabat dengan laut demi
memperoleh penghidupan dari laut tersebut.

Kecerdasan bahari nelayan Mandar itu dapat dilihat pada tiga bentuk
teknologi perikanan yang mereka kembangkan, yakni rumpon (rgppong), perahu
(bercadik) yang bernama sandeq, dan menangkap ikan sambil menghanyutkan
diri ke tengah laut (motangnga).

Rumpon adalah kreasi cerdas nelayan Mandar dalam teknologi alat
tangkap ikan. Atas penemuan tersebut, sebagaimana dilansir peneliti FAO PBB,
Schlais (1981), perangkap ikan kreasi nelayan Mandar tersebut kini sudah
diadaptasi oleh 23 negara di kawasan Samudera Hindia maupun Pasifik.

Perahu sandeq menjadi perahu tradisional bercadik (bersayap) tercepat di
kawasan Austronesia. Christhoper HEdwards, petualang maritim Inggris
kelahiran Himalaya dan saat ini tinggal di Phuket Thailand, menyebut perahu
yang hampir semuanya bercat putih itu seperti Bangau di permukaan danau.
Namun tatkala bergerak, ia tak ubahnya, dalam istilah antropolog bahari asal
Jerman, Horst Liebner, seperti penari balet yang lincah di ujung buih samudera
lantaran gerak cepatnya mengiris gulungan ombak yang menggunung.

Dalam sejarah kebaharian Mandar, perahu kayu bertenaga angin inilah
yang membawa para nelayan Mandar menggapai luasnya Samudera ribuan mil
dari Maluku hingga Singapura, dari Flores hingga Sulu. Sehingga, tidak
bertlebihan jika pada 1997 perahu dengan tubuh ramping semampai, betlayar
cantik, dan bertiang lentur ini di daulat menjadi satu-satunya perahu tradisional
yang mendapat kehormatan di pameran maritim sedunia yang bertema “Dari
Pulau ke Pulau” di Museum Nasional Prancis.

Perahu sandeq adalah perahu tradisional khas suku Mandar, dengan layar
lebar, cadik, dan katir panjangnya. Bagi nelayan Mandar, perahu sandeq bukan
sekedar kendaraan untuk mencari nafkah dan meningkatkan status sosial bagi
pemiliknya. Tapi, perahu sandeq juga merupakan gambaran kehidupan suku
Mandar.
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Sandeq artinya runcing, karena haluannya berbentuk pipih dan runcing.
Selain itu, layarnya berbentuk segi tiga (massandeq). Bagian utama sebuah perahu
sandeq adalah lambung, kemudi, layar, cadik, pemegang katir, dan katir. Perahu
sandeq dibuat dengan merujuk pada struktur manusia, yang memiliki tulang
rangka dan anggota-anggota tubuh lainnya. Pusat kehidupan sandeq adalah
pada posig atau pusar di bagian bawah tengah lambung sandeq.

Perahu  Sandeq merupakan karya yang diwariskan oleh suku-suku
Austronesia, yang datang ke pulau-pulau Nusantara dari arah Madagaskar pada
abad ke-15 sebelum masehi. Sejarah mencatat, mereka memiliki sistem navigasi
yang mantap, dengan bersandar pada petunjuk alam dan bintang-bintang di
langit serta kepercayaan akan kegaiban. Pada masyarakat nelayan Mandar
masyhur dikenal danya istilah #ss#/ dan pantangan (pemali). Ussul ini merupakan
pengharapan akan keberhasilan lewat penggunaan berbagai media dan simbol-
simbol yang sarat makna dan nilai, sementara pemali adalah merupakan
kumpulan larangan yang harus dihindari dan selalu dijauhi.

Dengan bekal kemampuan navigasi yang diwariskan secara turun-
temurun, dan kepatuhan akan ketentuan yang juga diturunkan secara tutur,
maka suku Mandar lahir menjadi posasiq macanga atau pelaut yang tangguh.
Sedangkan perahu sandeq hanyalah kendaraan tradisonal, yang memiliki
kekokohan dan kecepatannya yang mengagumkan. Lebih dari itu, suku Mandar
merasa yakin, bahwa mereka memiliki roh kehidupan yang berasal dari sebuah
perahu sandeq. Semangat sandeg. yakni semangat untuk mengarungi kehidupan
vang keras dan memenangkannya secara jujur. Inilah rona kehidupan suku
Mandar di pesisit Sulawesi Barat. (Sereening: Program Potret SCTV 01
September 2007).

Pada sisi hidup yang lain, nelayan Mandar merupakan penganut Islam
yang taat dan fanatik. Walau demikian, mereka juga memelihara kemampuan-
kemampuan gaib atau supranatural yang didapatkan dari warisan nenek moyang
dan  leluhurnya.  Upacara  adat untuk  memohon  keselamatan
para passandeq, bukan hanya dilakukan di dalam rumah. Mereka juga
memboyong pisang, telur, dan berbagai simbol-simbol penyerahan diri lain, ke
perahu sandeq yang bakal menjadi kendaraan tunggangannya di tengah laut. Kali
ini, punggawa posasiq sendiri yang menjadi pemimpin upacara. la mengawasi
setiap jengkal perahu sandeq sambil mengalunkan mantera-mantera di dalam
hati. Ia juga menengok pusat (posig) sumber kehidupan perahu sandeq di bagian
dalam perahu sandeq.

Awak perahu sandeq (passandeq) dan perahu sandegnya ibarat joki dengan
kudanya. Mereka merupakan satu kesatuan yang tak terpisahkan. Perahu sandeq
yang kokoh, cantik dan bisa melaju cepat (lopi Sandeq nan malolo), harus
dikendalikan oleh passandeq-passandeq macanga dan tangguh. Mereka adalah
punggawa dan sawi. Punggawa merupakan kapten dan juru mudi. Sedangkan
sawi merupakan awak /pi sandeq, yang bertugas menjadi pengatur arah layar dan
menjaga keseimbangan /opi sandeq. Mereka juga merupakan satu kesatuan, yang
bahu-membahu dan saling membantu melajukan perahu sandeq yang mereka
layarkan.
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Selain rumpon dan lopi sandeg, nelayan Mandar juga memiliki tradisi
motangnga, yakni menangkap fallo twin-tuin telur ikan terbang yang harganya
mahal dengan cara menghanyutkan diri ke lautan lepas dan dalam, merupakan
bentuk ketiga teknologi tangkap ikan nelayan Mandar. Para nelayan Mandar,
mengadakan pelayaran selama kurang lebih 10 hari di laut lepas untuk laku
motangnga tersebut, selain didorong oleh faktor ekonomi, juga sudah jadi “ritus
religius” saban tahun yang dinanti-nantikan.

Pada masyarakat nelayan Mandar, paling tidak terdapat dua hal. Perfama,
bekerjanya organisasi sosial yang terjalin sedemikian rupa dalam komunitas
nelayan Mandar. Organisasi sosial itu adalah: (1) nelayan (posasig), termasuk di
dalamnya adalah nahkoda (punggawa posasiq) dan awaknya (sawi); (2) pembuat
perahu (pande lopi); (3) dukun (sands); (4) pemilik modal (punggawa pottana); dan
(5) pedagang perantara (pappalele) yang biasanya diperankan oleh istri-istri para
nelayan.

Kedua, dari interaksi antar organisasi (sosial) bahari yang sudah
berlangsung panjang itu melahirkan tiga sistem pengetahuan penting dunia
kebaharian, yakni pengetahuan pelayaran dan kelautan, pengetahuan tentang
perahu, dan mistik atau kegaiban.

Interaksi lintas sosial itu, tidak saja meneguhkan bagaimana daya cipta
nelayan Mandar membangun ketahanan komunitas, sosial, dan ritualnya tapi
juga membangun sebuah pengertian akan zaman yang terus-menerus bergerak
dan berubah. Bisa jadi sandeq, rumpon, dan teknik menangkap ikan motangnga
akan tergerus zaman, tapi yang pasti bahwa kekuatan bahari nelayan Mandar
terletak pada daya cipta mereka dan bukan pada hasil cipta. Dan keulungan
nelayan Mandar yang disebut Pelras sebagaimana yang dikutip Ridwan adalah
kreativitas mereka beradaptasi dalam labirin perubahan zaman yang berlari
kencang tak terkendali.

Bagi nelayan Mandar, laut bukan hanya fenomena naturalistik, tetapi juga
spiritualistik. Laut diciptakan oleh zat adikodrati, juga dijaga oleh roh-roh
berkekuatan besar dan luar biasa yang kerapkali iseng dan mengganggu para
nelayan yang beraktifitas di atasnya.

Penyatuan manusia dengan laut yang menantang risiko itu lantas
melahirkan berbagai ekspresi spiritualitas yang khas di komunitas nelayan
Mandar Pambusuang. Wujudnya adalah ritual-ritual yang pada dasarnya
merupakan hasil pertemuan ajaran Islam dengan tradisi lokal masyarakat
nelayan Mandar. Hasil dari perkawinan Islam dan traidis local itulah yang
melahirkan Islam lokal. Perjumpaan Islam dengan tradisi lokal nelayan Mandar
inilah yang kemudian melahirkan warna ekspresi spiritualitas masyarakat
nelayan Mandar. Hal ini sekaligus meneguhkan fakta bahwa “pribumisasi
Islam” di dalam proses dialektika budaya telah pernah ada dan berlangsung
hingga kini.

Aktivitas kebaharian nelayan Mandar tidak bisa dilepaskan dari unsur
mistik. Kepercayaan terhadap “penjaga laut” masih cukup kental. Tetapi itu
ditransformasikan sesuai dengan ajaran Islam, terbukti dengan masuknya
beberapa nama nabi di dalam mantra-mantra mereka. Khususnya Nabi Khidir,
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yang oleh para nelayan disebutnya Nabi Heler. Menurut kepercayaan mercka
bahwa nabi Heler diberi wewenang oleh Allah untuk menjaga laut.

Begitu pula ketika berada di atas perahu, perilaku mereka diikat oleh
norma-norma mistik yang berbentuk pemali atau larangan. Perilaku etis ketika
melaut itu disangkutkan dengan penghormatan kepada makhluk-makhluk gaib
di laut agar tidak mengganggu keselamatan orang-orang yang berlayar di
atasnya. Pemali itu misalnya bicara kotor atau bertengkar, membuang sisa
makanan ke dalam laut seenaknya, menyebut kata-kata yang bermakna
pesimistik, dan lain sebagainya.

Motif religiusitas nelayan Mandar Pambusuang cenderung sufistik. Itu
dapat dilihat dari persepsi dan pandangan mereka mengenai rezeki dalam
hubungannya dengan aktivitas penangkapan ikan. Idealnya, rezeki tidak hanya
banyak dalam jumlah tetapi juga mabarakkaq. Mereka lebih memilih dan
memprioritaskan  rezeki  yang barakkag (berkah),  ketimbang  hanya
melimpah. Barakkaq hanya bisa diraih dengan cara halal, sekaligus berimplikasi
baik, tidak hanya bagi diri sendiri tetapi juga orang lain. Basis filosofis itulah
yang melandasi etika sufistik puncak yang mereka sebut sebagai mappaccingngi
alawe, yakni pembersihan diri dari rezeki yang syubhat apalagi rezki yang haram.

Kesimpulan

Kuliwa sebagai ekspresi religiusitas nelayan Mandar Pambusuang
merupakan wujud dan hasil perkawinan Islam dengan tradisi lokal. Lokalitas
yvang sudah mengalami Islamisasi ini menjadikan Aw/wa semakin kuat
menghunjam dalam sanubari para nelayan Mandar Pambusuang Sulawesi Barat.

Tradisi kuliwa awet dan terpelihara rapi di kalangan nelayan Mandar
walau waktu waktu terus bergulir dan zaman terus berganti. Makkuliva dalam
kaitannya dengan ritual nelayan adalah doa selamatan. Doa ini disenandungkan
pada setiap aktifitas kebaharian mereka agar tatanan hidup para nelayan
senantiasa dalam keseimbangan dan tidak saling mengganggu apalagi saling
merusak. Pelaksanaan kx/iwa, melibatkan keluarga, kerabat, sahabat dan para
sawi, serta tetangga. Keterlibatan mereka menyuarakan nilai solidaritas yang
tinggi atas dasar nilai kekeluargaan. Penyelenggaraan &u/iwa dilakukan dalam dua
pola. Pertama, pembacaan barazanji di atas perahu kemudian diikuti dengan
massissing posig lopi yang dilanjutkan dengan pembacaan barazanji di rumah
ponggwa lopi, selanjutnya makan bersama. Pola kedua, pembacaan barazanji di
rumah ponggawa lopi diikuti dengan acara makan bersama lalu ditutup dengan
doa.
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Abstract: The study discovers the Hinduism in Arabian Peninsula from Pre-Islamic times
to the Prophet Mubammad era. It is aimed, in general, to seek common ground
among diverse religions; Middle Eastern religions or called Abrabamic religions
(Judaism, Christianity, and Islam) and Asian religions (Hinduism, Buddhism,
Confucianism, Taoism, Sikbism, Jainism, Zoroastrianism) and in particular,
to find out the existence of Hinduism as one of the oldest world religions in pre-
Islamic Arabia and even in the Prophet Mubammad’s time, together with other
religions such as Judaism, Christian, and Sabeans. Besides, it is also to show
that between Islam and Hinduism bas mutual intercultural relationship since
very early times. The study uses a socio-historical method pioneered by Shailer
Matthew and Shirley Jackson Case. The findings of the study are the existence
of Hinduism counld be traced back to ancient commercial contact between Arabs
and India and then continned to pre-Islamic times and Prophet Mubammad
era. 1t is based on a socio-bistorical analysis on the terms such as az-Zuth and
malik al-Hind mentioned in the prophetic traditions (badith).

Keywords: Hinduism, Jatts, Arabs, relations

A. Introduction

Two major families of religion dominate the global village. The first
consists of the traditions that originated in and spread throughout Asia, and the
second involves those that sprang from the Middle East (Mc.Faul, 20006). The
two largest and most influential Asian religions are Hinduism and Buddhism
while others are religious philosophies of Confucianism, Taoism, Shintoism,
Jainism, Shikhism, and Zoroastrianism. The three most important Middle
Eastern religions are Judaism, Christianity, and Islam, which are called the
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Abrahamic faiths because they all trace their lineages back to the patriarch
Abraham.

The impact of these two families of religion in bringing either greater
peace and justice or hatred and hostility into the global village will depend on
the extent to which they stress either their similarities or their differences. All
the world religions espouse both a worldview and a code of morality. All
religions embody dissimilarities that decrease the possibility of finding common
ground for cooperation, as well as similarities that increase it. Dissimilarities
exist both within and between the Asian and Abrahamic religions. At the
worldview level, the Asian religions of Hinduism, Buddhism, Jainism, and
Sikhism share the common themes of enlightenment, karma, reincarnation, and
duty. At the same time, they interpret these themes differently. Hinduism and
Sikhism are pantheistic because they see the universe as God’s body. Buddhism
does not recognize a supreme entity but rather a single cosmic “truth.” Like
Buddhism, Jainism could essentially be defined as atheistic (at least by Western
standards). Jainism, however, assumes that every individual possesses a unique
and eternal soul. Despite their conceptual differences, the central objective of
the most prominent Asian religions is the achievement of enlightenment that
ends karma-driven reincarnation (Mc.Faul, 2000).

The three Abrahamic religions share an identity as “people of books”, a
reference to the fact that all three faiths respect scriptures and sacred texts as
primary sources of inspiration and devotion (Kataregga and Shenk 1980, 25-
26). The most profound concept shared by Muslims, Christians, Jews, is belief
in ethical monotheism and the worship of one creator. This God has been
called by different names and worshipped in different ways throughout history,
but Yahweh/God/Allah remains at the very heart of all three traditions.
Though most followers of these faiths do not formally recognize or utilize the
language of the other faiths (that is, most Christians do not call God by the
name of Yahweh or Allah), almost all members of the Abrahamic faiths share
similar beliefs regarding the qualities of the divine: creative, merciful, just,
omnipotent, omniscient, and eternal. They also share common frameworks and
a belief that their faith is rooted in historical tradition. This history gave birth to
creeds, worship practices, prayer, and mysticism in all three faiths (Abu Nimer,
Khoury, and Welty 2007, 18-19).

The Abrahamic religions of Judaism, Christian and Islam are often
understood by Westerners as being of intolerant and radical religion. In
contrast to the Abrahamic faiths, religious traditions originating in Asia tend, in
their teachings, to be more inclusive and tolerant. Confucianism, Hinduism,
and Buddhism offer lessons on how religion and governance can be juxtaposed
and how beliefs can inform policy and actions. Confucianism, Hinduism, and
Buddhism contrast with the Abrahamic faiths in that they tend to encourage an
inward focus and discourage proselytization. Instead of trying to persuade
others to their beliefs and win new converts, adherents to Eastern faiths tend to
focus on making themselves and their fellow believers better people (Carter &
Smith, 2004, p.286)
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In Islam, unlike the Abrahamic faiths of Christians, Jews and Sabeans
which are mentioned in some verses®?, Al-Qur’an never refers the religions of
Asia, including Hinduism as one of the world oldest organized religion literally.
With regard to Hinduism doctrine, most of Muslims regarded Hinduism as
polytheistic which believe in Gods and Goddess. Although for some medieval
Muslim historians like al-Biruni who wrote Kitab al-Hind, Hinduism is
monotheistic in nature. Some Hindu texts contain opinions indicating that God
is the One, the highest reality, eternal, unique, and beyond all likeness and
unlikeness. Therefore, he sees polytheism as a common accidental deviation
from the monotheistic outlook. That is caused mainly by the people’s inability
to understand “non-symbolic” philosophical and theological matters. Thus, in
this case polytheism is simply a matter of the “symbolic shapes” of religiosity
that typically exist when people need a concrete manifestation or representation
of the Higher Beings (Rosenthal, 1973: 546).

Another important thing why the study of Hinduism in the view of Islam
has been ignored by Muslims and non-Muslims is the lack of data: literary texts,
artifacts, manuscripts related to the Hinduism. Therefore, it is due to those
facts, the study of Hinduism from socio-historical point of view is very
important to provide a new paradigm and deconstruct an old one that asserted
Hinduism never appeared in Arabian Peninsula.

B. Methodology

This study is based on the theoretical framework of a socio-historical
approach founded by Shailer Matthew® and Shitley Jackson Case® from
Chicago. According to Matthew in his ‘Spiritual Interpretation of History’, as
quoted by Roger A. Badham, the basic principle of this approach is that religion

02 There are some verses in Al-Qur’an deal with the Christians, Jews ,and Sabeans such as Al-
Qur’an, 2: 62; Al-Qur’an, 5: 69

03 Shailer Mathews (May 26, 1863 - October 23, 1941) was a liberal Christian theologian, involved
with the Social Gospel movement. Born in Portland, Maine, and graduated from Colby College.
Mathews was a progressive, advocating social concerns as part of the Social Gospel message, and
subjecting Biblical texts to scientific study, in opposition to contemporary conservative
Christians. He incorporated evolutionaty theory into his religious views, noting that the two were
not mutually exclusive. Among Mathews’ works are The Social Teachings of Jesus, 1897, A History of
New Testament Times in Palestine, 1899, The French Revolution, 1900, The Messianic Hope in the New
Testament, 1905, The Church and the Changing Order, 1907, The Social Gospel, 1909, The Gospel and the
modern Man, 1910, The Social Teaching of Jesus, 1910, Scientific Management in Churches, 1911, The
Individual and the Social Gospel, 1914, The Spiritual Interpretation of History, 1916, Patriotism and Religion,
1918.

04Shirley Jackson Case (1872-1947) was a Liberal church historian. Born in New Brunswick,
Canada, he was educated at Acadia University, then studied theology at Yale. From 1908 to 1938
he taught NT and eatly church history at the University of Chicago Divinity School, and became
dean there in 1933. He once remarked he was “born a liberal,” and he contributed much to the
development of the liberal “Chicago School” of theology. He rejected the supernatural element in
Christian belief and attempted to explain the development of Christianity solely in terms of
natural environmental influences. Among Case's many books are The Ewvolution of Early
Christianity (1914), Jesus-A  New  Biography (1927), Bibliographical ~ Guide ~ to  the — History  of
Christianity (1931), and The Christian Philosophy of History (1943).
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was an integral part of society and therefore ought to be studied in the context
of its social environment. He also believed that empirical and inductive
methods of “scientific” history, when propetly pursued, would separate the
essential elements of the Christian faith from their particular manifestation in
individual societies and would enable modern people to use them most
fruitfully (Badhan, 1998: 108).

From the socio-historical point of view, the church, the sacraments and
the Bible itself are social and human products. They are social products in
which individuals have played a part; they are human products, since society is
made up of individual human beings (Mc.Cown: 19). Consequently, religion,
including religious texts is regarded as social products as the result of
interaction with the social environment.

Al-Qur’an and Hadith like other Scriptures, did not simply drop out of
the sky, but rather were shaped by an evolving interaction between culture,
politics, and geographic location. For Case, the New Testament as a set of
religious writings was important based on the unique moral sensibilities of the
Judeo-Christian tradition that Western civilization inherited (Jelks, 2012: 88-9).
The socio-historical context of the Qut'an in the pre-Islamic and eatly Islamic
periods should not be ignored. Understanding this context of the Qur'an
requires a detailed knowledge of the Prophet's life, both in Mecca and Medina,
the spiritual, social, economic, political and legal climate, and the associated
norms, laws, customs, manners, institutions and values of the region, in
particular Hijaz (Saeed: 117).

C. Discussions

The Root of Hinduism

The etymology of "Hindu" goes back to about 515 BCE, when the
Persian king Darius the Great annexed the Indus Valley to his empire (Parpola:
3). Sindbn, the Sanskrit name of the Indus River and its southern province—the
area now known as Sindh—became Hindu in the Persian language. In
Eneyclopaedia of the Hindn World, the word ‘Hindu’ is derived from the river
Sindbn (the Indus), for the Persians referred to India as the land beyond the
Sindbn. The region round about the Sindbun and other rivers was known as Sapta
Sindbun or Seven Rivers. The Persians pronounced ‘S” as ‘H’ (e.g. Saptaha as
Haftaha, Sapta as Hafta) and so the Sindhu was pronounced as ‘Hindbu’ ot simply
‘Hindn’ (Ram Garg, vol.1: 3) and then the people living in the region of the
Sindhu river were called the Hindus and their religion Hinduism. The terms
‘Hindu’ and ‘Hinduism’ were later extended to the people of the whole sub-
continent and their way of living and thinking (Kishore: 9). Over a thousand
years later, in 712 AD, the Muslims invaded the Indus Valley. To distinguish
themselves, they called all non-Muslims Azndus; the name of the land became, by
default, the name of the people and their religion (Schoeps, 1966, p. 148).

Hinduism in pre-Islamic Times
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History of the emergence of Hinduism in Arabian Peninsula is inter-
related with Indo-Arab relations that started since the period of antiquity as
eatly as 37 and 2nd millennia B.C. According to an eminent historian of Kerala,
A.P. Ebrahim Kunju, from very early times, Malabar and the West Asian
countries of Arabia. Syria and Egypt had wide-ranging maritime trade contacts.
Till the establishment of the Roman Empire,%> the trade monopoly was in the
hands of the Arab merchants (Ibrahim, 1975: 11). According to Ahmad Amin,
for the people of Yemen, India was not new and they had old relations with
India and the East. He further states that the Arab trading was in the hands of
Yemenites who carried Indian imported goods to Syria and Egypt (Amin, 1964:
13). From the very beginning, Yemen was a very big market for Indian
commodities and most of the traders sold their goods in Yemen. And Basra
was the main port, where the Indian commodities, were carried by ships
(Alwaye, 1971: 53).

Another evidence of Indo-Arab contact in ancient times can be found
from the Perip/uso® which briefly describes the golden age of Aden or Eudamon
Arabia:

...Eudaimin Arabia [“prosperous Arabia”], a full-ledged city in earlier

days, was called eudaimdn when, since vessels from india did not go on to

egypt and those from egypt did not dare to sail to the places further on but

came only this far, it used to receive the cargoes of both (Periplus Maris

Erythraei, 26. (trans. L. Casson).

By the end of 6% century A.D, the Arabs had gained control of most the
trade from Yemen to Syria, an important route by which the West got Indian
luxury goods as well as South Arabian frank-incense (Watt, 1974: 48). Mecca
was a rich and important commercial center in the century before the birth of
Muhammad (Peters, 1994: 24). It was transfer point in the long distance trade
between India, Africa and the Mediterrania (Crone: 8).

From Islamic point of views, there are a lot of historical evidences for
this time-tested cultural tie up between India and Arabs. As we find in religious
sources, the first human being, Adam is believed to have landed in Ceylon®’ or
Sarandib as Arabs used to call it. The identification of the peak in Sri Lanka as
the landing place of Prophet Adam was referenced by Al-Tabari (At-Thabari:
122). According to an Islamic tradition, India was the first country in which

% Roman Empire was established by Augustus in 27 B.C and divided by Theodosius in 395C.E
into the Western or Latin and Eastern or Greek Empires.

% The Periplus is a Greco-Roman periplus, written in Greek, describing navigation and trading
opportunities from Roman FEgyptian ports like Berenice along the coast of the Red Sea, and
others along Northeast Africa and the Sindh and South western India. The text has been asctibed
to different dates between the 15t and 34 centuries AD, but a mid-1stcentury date is now the most
commonly accepted. Although the author is unknown, it is cleatly a firsthand description by
someone familiar with the area and is neatly unique in providing accurate insights into what the
ancient BEuropean world knew about the lands around the Indian Ocean.

7 Ceylon in the past was a part of greater India but present day called Srilanka.
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idolatry was practiced and the ancient Arabia idols were of Indian origin
(Friedmann: 214). Indian idolatry began after Adam descended following his
expulsion from Paradise on an Indian mountain called Budb; after his death the
sons of Sheth began to worship his body. Following this, a man from the sons
of Cain offered to carve idols for his people so that they also would have an
object of worship. He was the first man to do this. Later, in the time of Noah,
the waters of the deluge washed the idols away from the Indian mountain on
which they were placed, and swept them from country to country until they
finally landed on the Arabian coast near Jidda. The legendary founder of
Arabian idolatry, ‘Amr ibn Luhayy, was directed by a jinn to the place in which
they were located. He found the idols and called upon all the Arabs to worship
them (At-Thabari, vol. 1: 121). According to another tradition, reported by
Firishtah, the Brahmans of India used to travel to Mecca in pre-Islamic times in
order to pay homage to the idols and considered the Ka’ba the best place of
worship (Firishtah: 604).

In pre-Islamic times, Ka’ba was unifier and builder of solidarity among

the Arabs people and a trading season was tied to closely to the pilgrimage
season. That trade should be linked with the pilgrimage was natural to most of
the participants: tribes that, for reasons of danger or distance, did not normally
associate could come together under the protection of God to worship and, it
seems clear, to trade. The Meccan historian, Muhammad Ibn ‘Abdullah al-
Azraqgi (2003: 129) in “Akbbar Makkah wa ma Ja'a Fiba min al-Atsar” has a
detailed sketch of the pre-Islamic fair (festival):
The Hajj was in the month of Dhu al-Hijja. People went out with their goods and
they ended up in (the place called) Ukaz on the day of the new moon of Dhu al-
Qa’da. They stayed there twenty nights during which they set up in Ukag their
market of all colors and all goods in small houses. The leaders and foremen of each
tribe oversee the selling and buying among the tribes where they congregate in the
middle of the marfket. After twenty days they leave for Majanna, and they spend ten
days in its market, and when they see the new moon Of Dbu al-Hijja they leave for
(the place called) Dhu al-Majazg, where they spend eight days and nights in its
markers. They leave Dhu al-Majaz on the "day of tawarih," so called becanse they
depart from Dhu al-Majaz, for Urfa after they have taken water (for their camels)
Sfrom Dbu al-Majazg. They do this because there is no drinking water in Urfa, nor in
Muzdalifa. The "day of tawarib” was the last day of their markers. The people who
were present at the markets of Ukaz and Majanna and Dbu al-Majaz were
merchants, and those who wanted to trade, and even those who had nothing to sell
and buy because they conld go out with their families. The non-merchants from Mecca
left Mecca (on bagj) on the “day of tawaribh.”

According to Zuhairi Misrawi, those who did the pilgrimage in pre-
Islamic times were not only from Arabs but also from Hinduism and Persian.
They believed that the soul of shibwat, one of their deities, ever travelled to
Hijaz and his soul lived inside of Hajar Aswad. They called Mecca as Maksyisya
and Maksyisyana (Zuhairi, 2009: 222-3).
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Zuhairi’s idea above is in line with M.A. Khan’s that the Hindu’s of
India, who worshipped a different set of idols, had access into the sacred of
Ka’ba. Indian merchants brought the idol monolith of goddess al-Manat from
Ka’ba, which had disappeared from the shrine, to Somnath (India), where it
became popular deity. The pious Muslim conqueror Sultan Mahmud of Ghazni,
determined to wipe out the remaining vestige of idolatry of the Ka’ba, attacked
Somnath in 1024 for destroying that idol. In trying to protect their revered idol,
some 50,000 Hindus perished (Khan: 26).

The Hindu scriptures: Sama Veda, Yajur Veda, Rig Veda, dan Athar
Veda as quoted by P.N.Noak in The World 1 edic Heritage (Noak: 687-698), are
also mentioned in Sy7'ar al-Uqul, anthology of classical Arabic poetry saved in
Makhtab-e-Sultania, Istambul. It was compiled by Labi bin Akhtab bin Turfa
who lived a hundred years (1700 B.C) before Prophet Muhammad saw. Those
poems are as follows:

Aya muwarekal araj yushaiya noba minar Hinda e, wa aradakallba

manyonaifail jikaratun.

Oh the Divine land of Hind, blessed art thou, thou att chosen

land showered with divine knowledge

Wabalatiali Yatun ainana sababi akbatun jikra, Wabajayahi yonajjalur

rasu minal Hindatun.

That celetial knowledge shines with such brilliance, through the

words of Hindu saints in four fold abundance

Yakuloonallaha ya ablal araf alameen kullabum, fattabe-u jikaratul | eda

bukkun malam yonagjaylatun.

God enjoins on all, follow with devotion, path shown by Veda

with divine percept

Wabowa alamns Sama wal Yajur minallabay Tanajeelan, Fa ¢ noma ya

akbigo mutibayan Y obasshariyona jatun.

Overflowing with knowledge are Sama and Yajur for Man,

Brothers, follow the path which guides you to salvation

Wa isa nain huma Rig Athar nasabin ka Khuwatun, Wa asanat Ala-

udan wabowa masha e ratun,

Also the two Rig and Athar(va) teach us fraternity, taking shelter

under their lusture, dispels darkness

Hindu People in Prophet Muhammad Era
a. Az-Zuth (Hindus) in Prophetic Tradition (Hadith)

The most important development of the 7% century CE was the birth
and explosive advancement of Islam. The appearance of Islam in Mecca which
was the nerve centre for trade and cultural activities of Hijaz in that period was
one of the factors which hastened the spread of Islam in other areas. Like in
pre-Islamic era, Indo-Arab cultural ties can be analyzed through the existence
of Hinduism in Arabian Peninsula in the Hadith. It is mentioned in Sabib al-
Bukhari (Al-Bukhari, Kitab al-Anbiya’, hadih no. 3256), Hazrat Abdullah ibn
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‘Abbas, a companion of the Prophet Muhammad saw some strangers with him
and said that their features and physique were like those of Jats (az-Zuth):
(s BB alzly oshy e Eil5 ") 06 06 (e L Bl JAEN 52 las G
Ll Jay 5o 88 s oo 336 o255
The Prophet (il5f) said, "I saw Moses, Jesus and Abraham (on the
night of my Ascension to the heavens). Jesus was of red complexion,
curly hair and a broad chest. Moses was of brown complexion, straight
hair and tall stature as if he was from the people of Az-Zutt.
It has been reported that a ‘Djat’ (az-Zutf) physician, who was apparently well-
versed in witch-craft also, is said to have been called in to treat the Prophet

Muhammad's wife Aisha when she fell setiously ill. It is mentioned in Adab al-
Mufrad:
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b. Etymological Roots of az-Zut

The nomenclature of the ‘az-Zut’ (Jat) is complicated by the fact that
more than two scores of the variants of this term have been reported from a
wide range of sources from diverse regions. The 6% century Pali inscription in
nail-headed character spells this race as 'Jit' (Tod, ii: 914-17). Etymologically the
term seems to have originated from the epithet of their supposedly first King,
Jit Salindra, mentioned in this inscription (Raza, 2004: p.54) . In the opinion of
Tod, in Panjab and Rajasthan, the people of this race retained their original
name' Jit (Tod, i: p.85). According to the Encyclopaedia of Islam, the term 'Djatt’
(Jatt) is employed by the Persian translator of Chachnama, the author of the
Tarikh i-Sind and Shah Wali Allah al-Dihlawi in his Persian letters (Lewis, vol.2:
488-9). The term "Jat’ is also referred by Delhi Sultanate chronicler, al-Biruni
(Al-Biruni: 461). For the Arabicized form, the term '"Zat' or '"Zutt' was employed
because in Arabic the letter 'T' is changed into 'Z' (Elliot & Dowson, vol.1: 40).
The earliest historical evidence of the Jats is a 6™ century inscription (541 CE),
in Nail-headed characters that refers to Raja Jit Salindra as ruler of Salpoora
(Punjab), Malwa and parts of Rajasthan (James Tod: 914-17). It has been argued
that the name 'Djat' (Zutt) is basically an Indo-Aryan form which has a post
Sanskritic Indian origin and wide distribution over the Indo-Pak subcontinent
particularly Panjab. Sind. Rajasthan and western Uttar Pradesh (Lewis, ii; 488).

c. Views on the Origin of az-Zut (Jats)

There are two views on the origin of Jats (az-Zuts): first, the Indo-
Scythian theory. James Tod and Alexander Cunningham were the pioneer
scholars who formulated the argument that the Jals belonged to the Indo-
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Scythian stock. A. Cunningham in his Archaeological Report (1863-64) identifies
the Jats “with the Xanthii of Strabo (born 64 BC) and the Jatii of Pliny and
Ptolemy (born 23 A.D), and fixes their parent country on the banks of the
Oxus river between Bactria, Hyrkania and Khorasmia.,.. they may have been
known in early times by the general name of their horde, as Abars, instead of
their tribal name as Jats (Cunningham: p. 313).

According to this view, the main body of the Jatii would have occupied
the district of Abiria and the towns of Paradabathra in Sindh, Pakistan; or
southern Indo-Scythia, while the Panjab or northern Indo-Scythia was chiefly
colonized by their brethren the Medes.®® Cunningham holds that the Jats
"probably entered Panjab from their homeland on the Oxus soon after the
Meds or Mands, who were also Indo-Scythians, and who moved into the
Panjab about 100 BCE The Jats possibly first occupied the Indus valley as far
as Sind, whither the Meds followed them about the beginning of the present
era. But before the earliest Muhammadan invasion the Jits had spread into the
Panjab proper, where they were firmly established in the beginning of the 11t
century. By the time of Babur, the Jats of the Salt-range tract had been subdued
by the Gakkhars, Awans and Janjuas, while as eatly as the 7™ century the Jilts
and Meds of Sind were ruled over by a Brahmana dynasty. Nevertheless, Tod
classes the Jats as one of the greatest Rajput tribes, but Cunningham differs in
holding the Rajputs belong to the original Aryan stock and the Jats to a later
wave of immigrations from the North-West, probably of Scythian race
(Ibbetson: 97).

From the beginning of the 20% century the theory of Scythian origin of
the Jats received a major challenge from the new discoveries and developments
in the fields of Philology, History and Anthropology. Grierson, Trump and
Beames taking cue from the language and physical types, argued that the Jats
are the pure descendants of the Indo-Aryan. Grierson (1990: 136) stated
Lahnda is the language of Western Panjab which is also known by several other
names such as Western Punjabi. Jatki (language of the Jan tribe), Uchi and
Hindki. According to Nesfield's theory , the word "Jat' is nothing more than the
modern Hindu pronunciation of Yadu ot Jady, the tribe in which Khrisna was
born, which is now represented by the modern Jadon Rajputs (Nesfields, 1931:
p.52). Similarly, Miller thinks that much ingenuity has been spent on the
attempt to prove them to be Scythians; but if physiognomy counts for anything,
no one could doubt their Aryan origin (Nijjar, 59).

d. Religion of az-Zut (Jats)

The religion of the Jats is relatively simple as compared with that of the
Brahmans or Raiputs. All Jats, like many people throughout India, were
originally Hindus. According to Westphal-Hellbusche and Westphal (1964), the
Arabic equivalent of Jat is Zu#t, a generic term used for "men from India." The

% The inhabitants of Media, an Indo-European people who expanded their rule over Persia in the
reign of Sargon (705 B.C)
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word also means "bunch of hair," and the Jats themselves claim that they have
descended from the hair of Shiva, one of the three key Hindu deities.

The author of Mujmal at-Tawarikh tells us that by the Arabs the Hindus
are called "Jatts (a3-Zuth). Ibn Haugal also informs us that "between Mansura
and Makran.... the inhabitants of the country are the Indian races called
Zats/Jats” (Ibn Haugqal: 382). According to the Encyclopedia of Isiam, the Jats of
the lower Indus comprise both Jats and Rajputs, and the same rule applies to
Las-Bela where descendants of former ruling races like the Sumra and and
Samma of Sindh and the Langah of Multan are found. At the time of the first
appearance of the Arabs they found the whole of Makran in possession of Jats
(Zutts) (Lews, ii: 488-9).

In the 9% century, the main references to the Jats come from Futub al-
Buldan, one of the earliest Arab chronicles written by Al-Baladhuri (d.892-93
CE). This work contains an account of the first conquest of the Arabs in West
Asia. Egypt. India etc and throws precious light on the position of the Jats of
Sind. Al-Baladhuri in his works states:

He marched to Kikan against the Jats whom he defeated and

subjugated. He built a city there which he called Al-Baiza, "the

white" and he posted a military force there .... Then he made war

upon the Meds, and killed three thousand of them. There he

constructed a band which is called "Sakrul Med", Band of the Meds.

He encamped on the river at Alrur. There he summoned the Jats,

who came to his presence, when he sealed their hands, took from

them the jizya (capitation tax) and he ordered that every man of

them should bring a dog with him when he came to wait upon

him,-hence the price of a dog rose to fifty dirbams. He again

attacked the Meds, having with him the chief men of the Jats. He

dug a canal from the sea to their tank, so their water became salt;

and he sent out several marauding expeditions against them.

The evidence provided by Baladuri further testifies the presence of the Jats in
Sind during the 9% century. The main settlements of the Jats are found at Kikan
and Alrur, in the region of Multan in Upper Sind. This evidence highlights the
constant movements of the Jats into Upper Sind from the Central Sind in
previous century. This is the first account of the imposition of Jizyz on the Jats
by Amran, the Arab governor of Sind in 836 CE. The payment of Jizya by the
Jats somewhat altered their social status as now they were regarded as protected
subjects (Zimmis) (Al-Baladhuri: 128).

The argument that ag-Zuth (Jats) referred as the Hindus is in line with al-
Biruni’s idea. At the beginning of 11t century, al-Biruni, in his Tahgig al-Hind,
recorded his observation:

A messenger of this kind is, according to the belief of the Hindus,

Vasudeva, who was sent the last time in human shape, being called

Vasudeva. 1t was a time when the giants were numerous on earth

and the earth was full of their oppression; it tottered, being hardly
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able to bear the whole number of them and it trembled from the

vehemence of their treading. Then there was born a child in the

city of Mathura to VVasudeva by the sister of Kamsa, at that time ruler

of the town. They were a Jatt (az-Zuth): family, cattle-owners, low

Sudra people.

Al-Biruni's observation of the Jats was historically remarkable as it happens to
be the first reference to the Jats as 'Sudras' This piece of evidence throws
abundant light on the social phenomenon that despite the Jats having gained
economic and military strength by the 11th century, they were yet regarded as
the 'Sudra' and 'low' people. This also shows that their ritual status was not
consistent with their newly acquired economic and military advancement.

This theory enjoys wide support and a sixth-century inscription also
refers to the marriage of Jit prince with Yadu princess (Tod: 914-15). The
Yadus though somewhat above the Jaz status of low Sudra' of the 11t century,
were well-nigh approaching it, being little esteemed by the more orthodox
Aryan tribes with monarchical constitution (Wilson: p. 602-3). The Jat race is
regarded by Campbell as belonging to the Aryan family, but to have to
appeared in India later that the Brahminical hindus. The Jats are Hindu in much
of their speech laws and manners, but have some grammatical forms of speech
not to be traced in the earlier brahminical writings (Balfour, ii: 151).

However, during the wars which raged over northern India for hundreds
of years many Jats were forced to become Muslims—often at the point of a
sword. As a result of persistent Muslim persecution of Hindus during the
Mughal Empires, there arose in the Panjab a new religious leader, Guru Nanak,
the founder of Sikhism. His message was that God is one and that there is
neither a Hindu nor a Muslim. Unfortunately, in time this message became so
diluted that the Sikhs became as fanatically anti-Muslim as the Muslims had
been anti-Hindus. Under the 10th Guru, Guru Gobind Singh, the Sikhs were
organized as an army in opposition to the Muslim Emperors, the bulwark of
which were the Jats, the first converts (Nijjar: 73).

Migration of az-Zuth (Jats) to the Arab World

In so far as the Gulf coast was concerned, a considerable number of
Indians appear to have migrated there in the pre-Islamic era "either to establish
businesses, seek employment with Arab traders, or just to escape instability at
home. Among the seven Indian groups that migrated to Arabia and settled
down in Bahrain, Oman and Obulla (Basra) at this period were the Zuth
(known in India as Jats), the Bayasira, and the Siabja. Thus, at the time of the
advent Of Islam, there were many Indian settlers in Arabia who were involved
in various activities. Apparently all these groups completely assimilated into the
respective societies of their migration.

Medieval Arab sources provide the earliest evidence of the presence of
colonies of Indian merchants in the Persian Gulf and Red Sea ateas. "They
reveal that Hindu merchants were present in the port of Shiraj on the Persian
shore of the Gulf at least in the ninth century and that they also frequented the
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coasts of Oman, Socotra and Aden" (Gopal, 1998; Markovits, 2000:10). Sindhi
and Gujarati merchants, both Hindu and Muslim played a dominant role in
maritime trade and finance across the Indian Ocean (Marcovits, 2000). During
the later medieval period there was a considerable amount of exchange of Arab
and Indian scholars and religious leaders. According to Magbool Ahmad
(1971:38):

The establishment Of Muslin Kingdoms in the South and the introduction of

the Arab educational system and the Sharia bronght in its trail a large number

of Arab theologians, jurists and men of learning to India throughout the later

medieval period. As will be noticed some Indian Muslim scholars also visited the

Arab countries and acquired eminent positions in their respective fields of

knowledge there.

Vasco da Gama noted the presence of Indians on the shores of East
Africa in 1498 and subsequently in the ports of the Red Sea and in the interior
of the Arabian Peninsula (Gopal, 1997: 220). Port towns of Mocha and Aden
and inland cities of Taif and Sanna were also inhabited by the Indians of
Ormuz (Gopal, 1998). The ruins of a Hindu temple were found at Kalhat, the
principal Omani port of the fifteenth century which further suggests a
settlement of Indians in Oman (Miles, 1966: 526). The Persian Commander
Hurmuz used Jat soldiers against Khalid Bin Walid in the battle of ‘salasal of
634 A.D. (12 hijri). It is said that since the Jats used to fight by tying chains to
their feet, this battle is called Harb-e-Salasal (battle of chains). This was the first
time that Jats were captured by the Arabs (Abdullah: 8). The Persian King
Yazdjard had also sought the help of the Sindh ruler who sent Jat soldiers and
elephants which were used against the Arabs in the battle of Qadisia.

According to Tibri, Hazrat Ali had employed Jats to guard Basra treasury
during the battle of Jamal. “Jats were the guards of the Baitul Maal at al-Basra
during the time of Hazrat Osman and Hazrat Ali.” Amir Muawiya had settled
them on the Syrian border to fight against the Romans. It is said that 4,000 Jats
of Sindh joined Mohammad bin Qasim’s army and fought against Raja Dahir.
Sindhi Jats henceforth began to be regularly recruited in the Muslim armies.
Arnold J. Toynbee states in his “A Study of History™:

“Some of the Zutt deserters from the Persian army were
transplanted in 670 A.D. by Caliph Muawiya from Basrah to

Antioch. When the Arabs conquered Sindh, another batch of Zutts

whom the conquerors had up rooted from their native pastures

seem to have been sent to Syria by Hajjaj (691-713 A.D.) and
eventually sent on by the Caliph Walid I (707-15 A.D.) to join the
previous batch of Zutt deportees at Antioch whence some, again,
were sent on by the Caliph Yazid II (720-24 A.D.) to Massisah in

Cilicia...... But the bulk of Hajjaj’s deportees from Sindh seem to

have been settled in Iraq. In the reign of Abbasid Caliph Mansur

(813-33 A.D.) they broke into a rebellion which it took him and his

successor Mutasim (833- 42 A.D.), the best part of 20 years to quell

..... Whether there had or had not been a voluntary immigration as
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well as a compulsory deportation of Zutt to Iraq from Sindh, we
may take it that in the course of the first two centuries of Arab rule,
manpower from western India (i.e., Pakistan) had in one way or
another been pouring into a south-western Asia that, on the eve of
the Arab conquest, had been depopulated by the two last and most
devastating of the Romano-Persian wars.”

Indian King (Malik al-Hind) in Prophetic Traditon (Hadith)

The Hindu King, Chakrawati Farmas traveled to Mecca to meet Prophet
Muhammad and lived in Arabia for a while. A tradition of the Holy Prophet
has also been reported from one of the companions, Abu Said Al-Khudri,
regarding the arrival of Cheraman Perumal "a king from India presented the
Messenger of God with a bottle of pickle that had ginger in it. The Holy
Prophet distributed it among his companions. I also received a piece to eat."
This incident was recorded in Mustadrak ‘ala as-Sabibain (Al-Hakim, vol. 5: 62):

5 PG (g 552 18 V8 (I Jasdy el L g el 8 Q0 sl e s
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In addition, the story of Cheraman Perumal was also documented in an old
manuscript in Indian Office Library, with reference number, Arabic, 2807, 152-173. 1t
was also quoted by Muhammad Hamidullah in his work ‘Muhammad
Rasulullah’:
"There is a very old tradition in Malabar, South-West Coast
of India, that Chakrawati Farmas, one of their kings, had
observed the splitting of the moon, the celebrated miracle of the
Holy Prophet (pbub) at Mecca, and learning on inquiry that
there was a prediction of the coming of a Messanger of God
Sfrom Arabia (Detail given bellow), he appointed his son as
regent and set out to meet him. He embraced Islam at the
hand of the Prophet, and when returning home, at the
direction of the Prophet, died at the port of Zafar, Yemen,
where the tomb of the "Indian king'' was piously visited for
many centuries."
Based on the explanation above, it can be highlighted that az-Zuth/]Jatts
referring as the Hindus were present in Arabia even during the Prophet
Muhammad’s time. They were doing trade and business and other professions
like physician. These facts also prove that Muslims and Hindus lived in peace
and harmony and had mutual relationship.

D. Conclusion

In conclusion, History of Hinduism in Arabian Peninsula was related
with Indo-Arabs relations that date back to ancient times as eatly as 37 and 2nd
millennia B.C and continued in Islamic era under the prophet Muhammad and
his companions. The relations between these nations were not only in trade and
commerce but also in religion, culture and social. The proofs to assert the
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emergence of Hinduism in the Arabian Peninsula are firs7, the existence of the
Hindu people especially az-Zuth (Jatts) inhabited in the Arabs as narrated by
Imam al-Bukhari. This fact is also supported by some hadiths narrated by
‘Aisyah found in Adab al-Mufrad which give a brief description of Zuth’s
profession as a physician (fabib). Second is the Prophet Muhammad’s diplomatic
relations with the Hindu king (walik al-hind) called Cheraman Perumal or
Sarbatak. The interesting thing is the medieval Muslim scholars like Shahrastani
and Al-Biruni classify the Hinduism as Sabeans and has monotheistic in nature,
it should be understood the common ground between the Abrahamic faiths of
Judaism, Christianity, Islam and the Asian religions of Hinduism, Buddhism,
Confucianism, Taoism, Sikhism, Jainism, Zoroastrianism.
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This paper tries to re-examine the claim of unity and universality of Islamic
art, whose discussion usually disregards Islamic art and architecture in
Southeast Asian context. The question raised is where Islamic art in the
Malay world should be put before the claim of the unity and universality of
Islamic art and whether this claim is, thus, still valid. To meet this objective,
the two beritages of Javanese Islamic art, Demafk and Cirebon mosques and
wayang, are presented and analyzed before such universal claim and pre-
Islamic Javanese art. These Javanese expressions bave unique features
compared to those from the older Muslim world. The mosques lack geometric
ornamentation and Qur'anic calligraphic decoration, and are rich with
symbolism. However, both the mosques and wayang also clearly express the
figurative designs. Thus, this paper argues that instead of geometric designs as
the unified character of Islamic art as some argue, it should be the abstraction
of motifs. This way, the universal claim of Islamic art accommodates the
artistic expressions from the wider regions, including those from Southeast
Asia. Besides the abstraction, these Javanese artistic expressions also shares
other universal character of traditional development of Islamic art, that is its
ability to always considering the local tradition while maintaining the basic
principle of Islamic art. Javanese Islamic art is both Islamic and uniquely
Javanese. In the midst of globalization and the contemporary tendency towards
“Islamic anthentication” by importing anything from the Middle East,
including the mosque architecture, the latter character is vital. 1t tells that any
direct import and implantation of other or foreign traditions to a certain region
without any process of considering the local tradition and context bas no basis
and legitimation in Islamic artistic tradition.

Keywords: Islamic Art And Architecture, Southeast Asia, Universality

Introduction

Most scholars claim that, in despite of the diversity, there is a sense of
unity and universality in Islamic art. They argue differently about the vatiables
that constitute this universality. Titus Burckhardt says that it is the architecture
and ornamentation that become the prototypes ceaselessly reproduced
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according to circumstances.®” Ieoh Ming Pei, talking about the essence or heart
of Islamic architecture, describes it the following, “when sun brings to life
powerful volumes and geometry plays a central role.”” In other words, Pei
considers geometry as the universal variable of Islamic art. In addition, regions
usually covered in the discussion of Islamic art are from Spain to South Asia,
while Southeast Asia and West Africa are rarely brought into discussion.” In
fact, the two are part of the Muslim world.

This paper is an attempt to visit Islamic art in the Southeast Asian
context and view it from the perspective of the above claim. Hence, the
question is where Islamic art in the Malay world should be put before the claim
of the unity and universality of Islamic art and whether this claim is still valid.
Rather than surveying artistic expressions from different places in the region, it
focuses on those in the fifteenth/sixteenth centuty of Java. Java was the center
where Islamization eventually expanded rapidly in the Malay world under the
legacy of an “organization” or a network of wlama’ called the Wali Songo (nine
walis).”? Islamic art and architecture that was developed during this period
marked the shift from pre-Islamic art into Javanese Islamic art that eventually
influenced the development of Islamic art in the Southeast Asian context.

Islamic Art and Architecture in The Context of the Islamization of the
Malay World

Discussing Islamic art and architecture in the Malay world cannot be
separated from the period of its Islamization in the fifteenth and sixteenth
centuries. The Malay world had been introduced to Islam since the earlier
period through international trade or sufism.” Scholars however agree that

9 Titus Burckhardt, Art of Islam: Language and Meaning (Bloomington: World Wisdom,
2009), p. 125.

70 An interview with Ieoh Ming Pei. See Sahiba Al Khemir, From Cordoba to Samargand:
Masterpieces from the Museum of Islamic Art in Doba (Patis: Musee du Louvre Editions, 2000), p. 34.

7 See Titus Burckhardt’s Art of Islam: Language and Meaning; Robert Hillendbrand,
Islamic Architecture: Form, Function and Meaning (New York: Columbia University Press, 1994);
Robet Irwin, Iskamic Art in Context: Art, Architecture and the Literary World (New York: Arbrams
Perspectives, 1997); Oleg Grabar, The Formation of Islamic Art New Haven: Yale University Press,
1973); Oliver Leaman, Islamic Aesthetics: Introduction (Notre Dame: University of Notre Dame
Press, 2004); Seyyed Hossein Nasr, Isiamic Art and Spirituality New York: State University of New
York Press, 1987). A book dedicated to discuss Islamic Art in Southeast Asian context is James
Bennet (ed.), Crescent Moon: Iskamic Art and Civilization in South East Asia (Canberra: Art Galley of
South Australia, 2006).

72 Whether Wali Songo is historical or merely a legend has been a topic of debate among
scholars. Ricklefs states that it is difficult to determine the case because there is no enough
documentary evidence. See Ricklefs, p. 5. Others insist they are historical. See Agus Sunyoto,
Atlas Wali Songo: Buku Pertama yang mengungkap Wali Songo sebagai Fakta Se¢jarah (Depok: Pustaka
Ilman, 2012), p. 123. Lapidus seems take the existence of the walis for granted. See Lapidus, p.
392.

73 There are different theories explaining the first encounter of Islam in the Malay
world. This discussion is beyond the scope of this paper. For further information, see Ira M.
Lapidus, A History of Islamic Societies (New York: Cambridge University Press, 2002), p. 383-384;
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Islam was accepted by the majority of the population not until this period.”
Agus Sunyoto states that this success was due to the creative educational,
political and cultural approaches of the walis to attract people to Islam.”> In a
cultural sense, through assimilation and synthesis by transforming the existing
cultural heritage in accordance with Islam, the walis could communicate Islam
in a form compatible with the beliefs held by the people.” In short, the early
development of Islamic art and architecture in the Malay world was part and
parcel of the process of Islamization of the region, which was in a period when
Islamic art in the older Muslim world had developed in its sophisticated
fashion. Secondly, Javanese beliefs before the coming of Islam were Hinduism,
Buddhism and Kapitayan, a local religion. The three had been rooted in the
cultural tradition of Javanese people. Due to the international trade, other
influences also entered the region, such as from China, Champa, India, Persia
and Arab.

In the following sections, the two expressions of Islamic art—the early
mosques and wayang (shadow puppet)—are presented. The two are discussed in
the context of Islamization process and the unity and universality of Islamic art.

The First Mosques: Localizing the Global Islam

Among the early mosques in Java are Demak mosque and Cirebon
mosque whose founder was attributed to the Wali Songo. The Great Mosque of
Demak, which is founded in 1479 before the establishment of the first Islamic
Kingdom in Java, the Demak Kingdom, is the oldest mosque to be known in
the Malay world. The mosque was renovated and believed to acquire its current
form in the eatly sixteenth century.” Cirebon mosque was constructed in
1500.78

The general characteristics of these mosques are: square ground-plan,
multi-tiered pyramidal roof, four master columns (soko gur#) to support the
upper most part of the roof, the gibla wall extending to the outside to form the
mihrab, an open veranda (serambi) and walled courtyard with gate(s). There are
different opinions about from where the architects derived their architectural
inspiration; either from traditional Javanese house or the one central space
concept of Ottoman mosque.”” Either way, when viewed from an Islamic
context, the Javanese mosques represent a distinctive genre and form of their
own that can be justly called the Javanese type.®” Similarly, despite the fact that

M.C. Ricklefs, A History of Modern Indonesia since ¢. 1300 (Stanford: Stanford University Press,
1993), p. 3-14.

74 Ricklefs, p. 6, 12.

7> Sunyoto, p. 107-140.

76 Lapidus, p. 383.

77 Ahmed Wahby, “The Architecture of the Early Mosques and Shrines of Java:
Influences of the Arab Merchants in the 15th and 16th Century? Volume 1: The Text,”
Dissertation (Bamberg: Otto-Friedrich Universitat Bamberg, 2007), p. 55.

8 Wahby, p. 58.

7 Wahby, p. 151-152.

80 Wahby, p. 168-169.
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they are inspired by the already popular Javanese architectural design, they also
exhibit a form that can only be justly regarded as Islamic.
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In Demak mosque, the minbar is constituted of carved wood in a
Javanese fashion. The stylization of makara is appeared at the front side.
Makara-type arch at the top is also found in the Cirebon mosque.8! The
wooden surfaces are carved in floral and foliage designs, types of decoration
also seen in the poles and columns supporting the construction of the mosques.
The mihrab niche of Demak mosque displays the Majapahit®2 sun motif, circular
interlaced medallion and the turtle motive carved in the wall of the mwihrab.83 In
Cirebon mosque, an arched niche is guarded by two cylindrical columns with
lotus on top. A stone medallion is carved between the two columns depicting
geometrical interlaced lines, combining Islamic geometric design with straight
lines and sharp angles, and cursive ones.?* A three dimensional carved lotus
hangs down from the ceiling of the niche. In the case of Demak mosque, the
doots’ wooden leaves depict “makaralike beasts” and the ceramic vase
originated from Champa, a region where the older walis came from. Another
depiction in the other door is golden lotus flowers surrounded by spiraling
stems and leaves.85 Lotus becomes the center of the floral decoration in the
main door of Cirebon mosque. The frame of the door, which has a gate shape,
and the wall in the right and left side of the door, are decorated with geometric
designs.

81 Wahby, p. 58.

82 Majapahit was the last great Hindu-Buddhist Kingdom that fell soon before the rise
of Demak Kingdom. It is aimed to get the support of the Majapahit or the people who are still in
admiration of the falling Kingdom. Wahby, p. 54.

83 Wahby, p. 54. The Javanese term or turtle is buius. Bu and /us would mean “to enter
gently,” which imply the conversion to Islam.

84 Wahby, p. 59.

85 Wahby, p. 54.
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The door of Cirebon mosque

Carved woods in Demak mosque Carved woods in Cirebon mosque

The eatly mosques’ ornamentation is a combination of several traditions,
particularly existing local tradition (Javanese Hinduism-Buddhism) and Islam.
The pre-Islamic decoration and symbolism that are still found in these mosques
are: tumpals, kala-makaras, lotus buds, and scrolls, which are changed to conform
the Islamic art tradition. In pre-Islamic context, it is believed that “fumpals
signify the Cosmos Mountain where gods abode; kala-makaras protect the
temples of the gods; lotus buds denote creation; and scrolls imply the start of
life.”86 This continuity shows that early Javanese Muslims still considered
Hindu-Buddhist symbolical ornaments as “a mystic way to approach God.”
However, unlike Hindu-Buddhist temples, in which the decoration should
follow the narratives in the sacred text, there is a sense of more freedom in
decorating the mosque. The adoption of existing form can also be seen as a
strategy to attract new converts or prospective converts to enter the building
and receive Islam. In this case, architecture became the mediator for
introducing people to Islam.®” Only later were those architecture and
ornaments’ meaning transformed into Islamic narrative by the Sufis.

86 Wahby, p. 137.

87 Hee Sook Lee, “Al-Andalus and Java: Still a Sanctuary for Interconnecting Religions
and Traditions,” Journal of Religions Science, 44/2012, p. 91.

88 Wahby, p. 165. For example, a three-tiered roof is believed to symbolizes a link
between God and Muslims, representing iwan, islam and ibsan, or tariga, haqiqa and ma'rifa. “A
mustaka, a crown of red lotus at its apex, is a container of the essence of divine unity in
Hinduism, but in Islam, it embod-ies the ultimate goal of the mystical path into God. Soko guru,
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dhist temple Lotus on the cylindrical column of

the four master columns, signifies the spiritual context: the verticality and centralisation express
an ultimate unity between God and his believers which was continued from the Hindu belief in

the identity of self and the universal soul.” See Hee Sook Lee, p. 91.
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(dated in the ninth century) the minbar of Cirebon mosque

As the earliest mosque, Demak mosque has been the template for mosques in
the Malay world, at least until the nineteenth century. This influence was
possible through the relation between Demak Kingdom and other Kingdoms
in the region, and the relation between the walis and their students and
communities in the area. Several mosques following the prototype of Demak
mosque, at least in its spatial design, are: Kampung Laut mosque in Malaka,
Sultan Suriansyah mosque in Banjar, Borneo (early sixteenth century), the Great
Mosque of Mataram Kingdom (1773), Air Barok Village Mosque in Malaka
(1916).%° In much later period, Soeharto, the ex-president of Indonesia,
promoted replicas of Demak mosque in a standardized form to be used
nationwide.!

-

Kauman great mosque

Air Barok village mosque Sultan Suriansyah
mosque

The Wayang: Introducing Islam through the Popular Art

Before the period of Wali Songs, Javanese people had their own artistic
accomplishments such as the wayang and gamelan orchestra92 Wayang is the
shadow puppet play, which uses leather or wooden puppets, dramatizing the

89 Naimatul Aufa, “Tipologi Ruang dan Wujud Arsitektur Masjid Tradisional
Kalimantan Selatan,” Journal of Islamic Architecture, 1(2): 2010, p. 54.

% Roslan B. Thalib and M. Zailan Sulieman, “Mosque Without Dome: Consetrving
Traditional-Designed Mosque in Melaka, Malaysia,” Journal of Islamic Architecture, 1(3): 2011.

91 Abidin Kusno, , “”The Reality of One-Which-Is-Two”—Mosques Battles and Other
Stories: Notes on Architecture, Religion and Politics in the Javanese World,” Journal of Architectural
Education, 57(1): 2003, p. 62.

92 Lapidus, p. 382.
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Javanese version of Indian epics, the Mahabharata and the Ramayana, or the
history of the kingdoms of Java.”? The walis used and popularized this play to
spread the message of Islam to the people by transforming the existing stories
to be in line with Islamic doctrines and teachings, inserting Islamic doctrines,
teachings and stories about the Prophets and adding new characters.* Some
walis even created new stories. The success of this method is seen in the rapid
growth of the Islamization of Java and the popular belief that it is the wa/is who
created wayang;, while in fact, it was dated before their period.”> In modern
times, considering the dalang (the puppet master) as the symbol of God is still
popular among the Javanese people.®

The puppet shadow play

Another Islamic influence on wayang is portrayed in the attempt of the
walis to create non-realistic puppets to follow religious prescription restricting
the portrayal of the living and breathing creatures.?” Stylization of the puppets
was similar to the context of Islamic figurative art in Persia.? There is no report
where the walis received the idea from. It seems that the idea of denaturalizing
the creature being popular in that period could easily reach the walis.

93 Clifford Geertz, The Religion of Java (New York: The Free Press of Glencoe, 1960), p.
261; Sumarsam, p. 50; Ricklefs, p. 53.

9 See Ricklefs, p. 53. One popular insertion of Islamic doctrine is the narration that
the elder Pandhawa brother, Yudhistira, has a powerful amulet called Kalimasada, which derived
from kalimalh sabadat, the Islamic profession of faith. See Sumarsam, “Past and Present Issues of
Islam within the Central Javanese Gamelan and Wayang Kulit,” in David D. Harnish and Anne K.
Rasmussen (eds.), Divine Inspirations: Music and Islam in Indonesia (Oxford: Oxford University Press,
2011), p. 54.

9 Ricklefs, A History of Modern Indonesia since ¢. 1300 (Stanford: Stanford University
Press, 1993), p. 53.

% What is involves in the wayang play (puppet master, light, shadow, gamelan orchestra)
has been interpreted as spiritual and theological symbolization that corresponds to Ash’arism, a
theology that corresponds to pre-Islamic belief of Javanese people. This topic is yet out of the
scope of this paper. See Sumarsam, p. 59-60.

97 James Bennet, p. 252

98 Burckhardt, p. 32.
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Balinese puppet depicted the figure of The stylization of Arjuna in Javanese
Arjuna. This puppet shows an older puppet
shape for wayang puppet.

Balinese puppet for Yudhistira Javanese puppet for Yudhistira

Is Javanese Islamic Art Part of Universal Islamic Art?

Contextualization of the principle of Islamic art in each local context has
a set precedent in the history of Islamic art and architecture.”” In fact, its
uniqueness is that while it remains universal, it always has a local taste. Titus
Burckhardt is true when he describes Islamic art as phenomena of “unity in
diversity and diversity in unity.”'® In this sense, I would say that first and
foremost, what is universal in Islamic art lies in the ability of the artists to create
an artistic expression that combines and considers both Islam and the local
context. In light of this, the case of Javanese Islamic art is not totally unique.
What is unique from the Javanese context is that Islamic art and architecture
were developed as means for Islamization. To my knowledge, this narrative is
not found in other contexts in the Muslim world.

Based on the observation of some mosques and wayang in the previous
section, Javanese Islamic art is distinct to the common and unified features of
Islamic art. In this early period, calligraphy was almost nonexistent in the
mosques; while in fact, calligraphy is the central expression of Islamic art in the

% One example among many, #wan so celebrated in Iranian architecture was found
from Iraq to Central Asia in the pre-Islamic period. See Hillenbrand, p. 24.
100 Burckhardt, p. 125.
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older Muslim world. Trying to understand this phenomenon, Ahmed Wahby
states that Southeast Asia, in general, did not have a sense for written history;
and eatly Islamic period in Java still carried out the practice.!”! Reading from
the perspective of the strategy of Islamization, introducing a completely new
script in the building might go against the attempt to attract people to Islam.
Another issue is with regard to symbolism. Islamic art, different from Medieval
Christian art, has much less obsession to religious symbolism. As Robert
Hillenbrand says, “[T]here was, it seems, no consistent association between any
particular type of plan or elevation and a deeper symbolic meaning.”192 In
another place, Burckhardt states that Islamic art reduced the archaic motifs into
the most abstracted designs, taking away “every magical quality” and giving in
return the “spiritual elegance.”'> Conversely, as Javanese Islamic art was
developed in the milieu of architectural symbolism, it was very rich of it—
although it is also true that it practiced the stylization of previous symbols, such
as kala makara. In these cases, it can be said that early Javanese-Islamic art
breaks the common features of the established Islamic art and architecture.

Furthermore, there are some Islamic characteristics that inspired
Javanese Islamic art and architecture. First, general attitude in Islamic art is the
discouragement of depicting human beings or animals. As Buckhardt says,
“figurative art plays only peripheral role” in Islamic art.!* The impact in
Javanese Islamic art is not the total eradication of it, but the abstraction or
stylization, as in the case of wayang and ornamentation of animals disguised in
the foliage and floral patterns. Second, the intensification, rather than the
introduction, of floral and foliage designs, since the Malay world itself is rich in
flora.’% While Islamic art and architecture represented in the Javanese mosques
and wayang are uniquely Javanese Islamic expression, they still captured the
unified characters of Islamic art. Along this line, I argue that the abstraction of
motifs is a more unified character of Islamic art than geometric designs as
argued by Pei. The abstraction of motifs includes in it the denaturalization of
the creature and geometric designs. This way, the unified character of Islamic
art is able to include artistic expression from the wider scope of the Muslim
world, including Southeast Asia and West Africa.

There are some answers to the question why Javanese Islamic art
minimally shares the unity or universality of Islamic art, or to put it in a more
positive statement, why a “characteristic regionalism” is very apparent. First,
geographical factor. The geographical distance between the dar al-Islam and
Southeast Asia can be argued as preventing the massive direct influence from

101 Wahby, 143.

102 Hillenbrand, p. 16-7. Hillenbrand indeed mentions some examples of symbolism in
Islamic architecture. Yet, in general, Islamic architecture applies a natural focus of religious
symbolism. Mihrab, for example, technically and theoretically means no more than a space
showing the direction to g/bla. See Hillenbrand, p. 18-19.

103 Burckhardt, p. 66.

104 Burckhardt, p. 32.

105 Wahby, p. 139.
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the Islamic center into this region.!'% Other geographical issue, like climate,
might be another significant factor. The building takes account the local
profusion of natural resources and climates. Domes, minarets and geometric
ornaments do not feature in this tradition. The multi-layered roofs and soko guru
are suitable for weather with its heavy rain and humidity.'” Second, external
factor. The Malay world was never conquered by the Muslim army, but rather
an influx of traders, adventures and Sufis. The Islamization of the Malay world
was taken in the period after the peak of Islamic civilization and corresponded
to the rise of BEuropean civilization and colonialism, which marks an
interruptive moment for the development of different aspects of life. It also
corresponded to the rise of Sufism in the Islamic world, an aspect of Islam
known to be more tolerant that allows assimilation between cultural heritage
and Islam. Third, internal factor, which is the open character of Malay people
to changes without necessarily discarding their heritage.!®® Abidin Kusno
interestingly describes the way Java conceives of, or responds to, the external
influence. Javanese people view that Islam was a guest in Java. As a guest, it
should make itself fit to the context of the houscholder. From this point of
view, mosques, as architectural works, became the site of negotiations between
global Islam and Java.!%?

Conclusion

Presenting the artistic expressions of the Malay world, particularly Java,
this paper tries to re-examine the claim of unity and universality of Islamic art,
whose discussion usually disregards Islamic art and architecture in the
Southeast Asian context. Islamic art and architecture in Java was developed as
means for massive Islamization of Java and the Malay world. This narrative, to
my knowledge, is uniquely Javanese. Despite the fact that Islam flourished in
the Malay wotld in a much later period after the advent of Islam, Javanese
Islamic art still shares unified characteristic of Islamic art worldwide, namely the
abstraction of motifs. Geometrical designs as the other universal character of
Islamic art is not developed sophisticatedly in the Malay world due to some
factors; geographical, internal and external. Besides the abstraction, the other
character of the traditional development of Islamic art is its ability to always
considering the local tradition. Again, the assimilation of pre-Islamic Javanese
tradition and Islam expressed in the Javanese Islamic art and architecture is a
phenomenon shared with other contexts in the Muslim world. It is this
principle that should be remembered in the midst of globalization. In the
modern Indonesia, for example, for the sake of “Islamic authentication,” the
Javanese Islamic art and architecture have been replaced by those from the

106 Hee Sook Lee, p. 88.
107 Hee Sook Lee, p. 88.
108 Hee Sook Lee, p. 88.
109 See Abidin Kusno, p. 57.
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older Muslim world.!% In fact, if Indonesian Muslims want to continue the
legacy of Islamic tradition, what should be developed is, instead, creating
Islamic artistic works expressing a continuous dialogue between Islamic
tradition and local tradition.
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Abstract:  Until recently it seems substantial to redefine the idea of being ulama in wider
perspective in that the social actor serves their functionalities as the ulama the
social patron the communities might refer to. Using both Bryan S. Turner’s
agencies and Anthony Giddens’ identity theory, two queries include: how do
people creatively conduct a response through various agencies on ever changing
situation of religions activism post 9/ 11 turmoil?  And how do the social
actors reconstruct the practices that they have learned in the past in order to
achieve the mode of learning? Based on empirical interdisciplinary research on
Friends of Friday in Bay Area, California, United States, the study shows
that Kadreebusc and the communities constitute meaningful activism throngh
various agencies and learning initiating humanitarian projects such as water
program for all, the social activism and peace

Keywords: Urban Ulama; Friends of Friday; Muslim minorities; peace

A. Introduction

It seems profound the need to accentuate the notion that every entity is
not monolithic, including Muslims in the West. This has been even more
apparent in the course of approach and study that it is likely inadequate for
mono-discipline on studying Muslim minorities issues. As Cesari (2009, p. 149)
suggests that only such an approach of interdisciplinary one, it will be capable
of addressing and appreciating realities that Muslims face in the West.

The query of Muslim communities in its larger context in multicultural
conditions lied on in one of the issues on how to posit the contribution of its
entity, including #lama, to enhance the understanding and betterment of the
society. The #lama, often misleadingly portrayed as guardians of tradition who
play a diminishing role in modern societies and who endeavor to ignore of
disqualify anything new, nonetheless play a vital, albeit changing, role in the
societies in which they participate. Muhammad Qasim Zaman suggests that the
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critical question is not whether the authority of #lama has increased or
decreased, but how that authority is constructed, argued, put on display and
constantly defended. Although Zaman (2002, p. 189 — 191) focused the study
of ulama in Asian context, the essentiality of the idea is omnipresent. Ulama
have continued to accommodate changes, both small and large, and, in this
respect, the #lama in the 20% century or the 21t century are not very different
from those of the eartlier centuries. This flexibility means that the new and the
old is reconfigured in often novel ways. It also means that, far from having
been marginalized in the face of challenges to their authority—challenges from
the modern nation-state or from Islamists activities and the new religious
intellectuals, for instance—the w#lama have often continued to be, or have
become, active and important players in many contemporary societies.

This article deals with the wider role of how to define #lama in Western
Muslim’s urban context, its trajectory on social problems, and the notion of
peace. It was rather initially difficult to define what precisely the urban
community is. Moreover, the public claims of naming the city are only
measured against the specific location with the typical traffic multitude of
people, its urban nature and the population density. Aripudin (2012, p. 127-
129) further argues that the meaning of city (Arabic: madinah/badara/city)
would be more easily understood by the character and mental human society as
actors rather than the meaning of a city location. More precisely, it is easier to
view the city through characteristics as urban communities.

From the positionality of society and w#lama side, the eve of
communication technology and modern era seems increasingly accelerating
change, not only on the material aspects, but overall characteristics of human
life, family, education, employment, and even religious life. This is just one of
the phenomena of shared symptoms that became a trend of global society.
Then, the query deals with where the #ama position that is considered as the
polymorphic leader of solving various problems. As the guardian of Islam, a
spokesman for the aspirations and interests of the people and referral as well
integrator that can unite the entire potential of the people, the #lama are
required to welcome the challenges of the global world with openness —
without losing critical attitude and calculation in providing solutions to the
challenges. The #lama, thus, should be prepared with the challenges faced while
offering tips and alternative ideas. As an agent of values of Islam socialization,
the #lama should preach therapeutic, that is not merely spreading Islamic
outlook but also guiding people to understand reality, actualize their potential,
and ultimately develop their personality (Badruddin, 1995, p. 1-2).

About the understanding of #/ama, there are two words of #lama stated in
Al Quran, found in Surat Asy-Syu'araa: 197 and Surat Fatir: 28. " And has it not
been a sign to them that it is recognized by the scholars (#/ama) of the Children
of Isracl?" and " ... Among people and moving creatures and grazing livestock
are various colors similarly. Only those fear Allah, from among His servants,
who have knowledge (#/ama). Indeed, Allah is Exalted in Might and Forgiving”.
Those statements suggest that ulama are cautious faithful servants of God who
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master_ kauniyah (the created signs) and fanziliyah (the transmitted knowledge),
broad-minded life and worship with the foundation fear of Almighty Allah.
Fear is the special nature of ulama. The #/ama, at least, have a certain noble, and
critical thinking, as well as actively encourage — people to do positive deeds,
responsibility, and commitment. Badruddin (1995, p. 44) states that they are
aware and sensitive to the situations of the time and able to answer every issue
for the sake of Islam and the wwmab.

Urban setting and its variable then seems significant to pondet.
Structurally, according to Hans Dieter Evers, the city can be explained by three
principal variables. The three vatiables comprise the social status, segregation of
ethnicity, and culture of the city. Culture means the intellect, the mind, and how
their behaviors, as well as the cultural meaning and the whole idea of human,
work through learning to be familiar with the results of the work. More
precisely, as E.B. Taylor said, in an anthropological view, that culture as a
complex whole includes knowledge, belief, art, morals, customs, skills, and
habits of the members of a society. The city is the center of the urban change.
The availability of food and clothing needs also influence the style of urban
communities in consumptive activities. Aripudin (2012, p. 127-129) argues that
potential work has been crawling in the field of services that provide
opportunities to open up employment opportunities.

Cultural characteristics of urban communities can be summarized as
follows. Iirst, in the quest for life, many urban communities use modern
facilities. Second, the social system/social order is arranged so clear and every
member of society has the appropriate status of his/her profession. It is, thus,
ultimately clarify the role and function of each member of the community.
Third, in the context of communication, generally urban wear national language
influences on efforts to increase the values of equality in rights and status
(egalitarian). Fourth, the system of public knowledge of the city is more
pragmatic to work orientation. The pragmatism of urban communities can be
seen in their religious attitudes. Religious rituals become more practical. For
some, religious rites are considered disturbing the working time and rest or
leisure time is becoming obsolete. Similarly, the orientation of the
understanding and practice of religion has already changed. Fifth, the city is
generally a very heterogeneous society. Heterogeneity of urban society can be
seen in how they conduct economic, political affiliation, and religious attitudes.
Pluralism of religious life for example, in terms of social relations between
religious communities have become not only more limited relationship of
muamalat  (commercial transaction), but also already includes family
relationships. The approach to urban communities is seen in the complexity of
culture, particularly in countries or multicultural and multiethnic society. The
challenge of multiculturalism is to accommodate national and ethnic differences
in a morally defensible and stable condition (Aripudin, 2012, p. 127 — 129).

Among different levels of Muslim community activism, the study
discusses the individual-community based initiative. This level of initiatives
constructs the activism as a basis for an open community. The discussion
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addresses question such as people create identities, or do they inadvertently
express aspects of their society through their social selves? (Eriksen, 1993, p
65). The part of article then signified one of features of American Muslims that
help explain how people acted in their larger outreach in the society. As Ahmad
(2008, p.269) stated, a meaningful coexistence can be created through mutual
engagement and respect. The following discussion exemplifies how people
creatively conducted a response through various agencies on ever changing
situation of religious activism post 9/11 turmoil, and how the social actors
reconstructed the practices that they have learned in the past in order to achieve
the mode of learning. The limitation is clear: it works on the representation of
social community-based activism that might vary from one region and
experience to another.

The paper discusses three aspectual agencies that accentuated the role of
the urban ulama and socio-religious activism. The first part deals with the
Friends of Friday, the social community Mamade Kadreebux initiated the social
role. The discussion of the first agency on social community then led to the
description of reconstructing identity that recalled the past experience of the
Native American wisdom. The last part of the paper deals with interdisciplinary
segment the cultural production of arts as the way the urban ulama accentuated
the hope of peace. The three parts of the paper denoted the inter-discipline
standpoints of the socio-religious, the local wisdom and the arts. The discussion
signified the representation of agencies among Muslims minorities in the West.

B. Mamade Kadreebux’s Friends of Friday

Instead of inventing but revitalizing the juncture of people, Mamade
Kadreebux, an eldetly of more than 60, shared his community-based experience
that is built based on individual initiatives in the city of Berkeley, California.
The gathering has been intended to openly welcome not only the homeless and
the poor, but also people of the city including students since twenty-five years
ago. Folding his individual self while transcending the values of virtues to
people, Kadreebux continued elaborating ideas that besides the common
conversation in the moment of gathering, the focus of the attention is on
human needs and interactions. The topics of the gathering that is held every
Friday evening vary from common issues, such as family, social issues, and
national news, to arts activities, such as telling stories, reading, painting, and
writing. Kadreebux believes that the arts are seen as a human interaction that
becomes a vehicle of culture. The gathering mostly takes place in Kadreebux’s
apartment in Shattuck Street, downtown of the city of Berkeley.

The following discussion is then on how Kadreebux’s availability, help,
and ideas contributed to the understanding of the relationship between social
activism and interfaith. I discuss the latter related to social activism since
Kadreebux initiated the gathering regardless of the people’s background and
faiths. The instance is that the tactics of shifting arts into social vehicle, as
Kadreebux argued, seemed vibrant even more in the aftermath of 9/11
America. Likewise, elaborating the significance of arts and Muslims, according
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to Uzma Amin, is critical. Amin, one of the frequent students joining the
gathering, accentuated this arts urgency in that the aftereffects of 9/11.
However, the development of activism have inspired most Muslims of today
with a different opinion of arts. The author continued to argue that most
mainstream productions only seem to be able to portray Muslims as one-
dimensional characters against the backdrop of terrorism. In this regard, post
9/11 America has seen an emergence of Muslims in careers of art and media
(Amin, 2012, p. 16 — 17). The discussion of Kadreebux and his community
could be further observed from activism as urban patron stimulating either the
social healing from the keen attention of arts or the notion of peace from
social-humanitarian initiatives.

The backlash from society and the misrepresentation in the media, in
Amin’s view, served to foster a generation of redefined Muslims as individuals
seeking recognition and inequality, publicly affirming and displaying their
religious affiliations, and attuning to political activism. This redefinition of
Muslims nurtured a redefinition of Muslim art. Muslims art today, according to
Amin, has the motivation to create understanding. New modes of Muslim art
could be a tool for Muslims recognition, but an article released on August 24,
2012, by Washington Post reported on a poll that revealed 41% of Americans
have unfavorable opinions of Muslims versus 40% who have favorable
opinions. Muslims voices are though still not being heard and their image
continued to be a stereotype. The arts could be a tool of bridging gaps and
creating understanding between Muslims and the West to obliterate
misconceptions and restore the identity and dignity of Muslims. As a matter of
fact, change takes time. The only thing Muslims can do is to continue creating
and promoting this newly defined Muslim art and have patience. It is interesting
to note that Amin quoted Salma Arastu’s 2001 The Tragedy, beautifully captured
Muslims feelings post 9/11.

“One tragedy is not over yet anothet/ begins .. Wounds are fresh yet
smoke has not disappeared/ Tears are welled/Lips ate trembling/ I am
shocked, Dumb/ I am humanity insecure uncertain in Chaos of twenty
first century/ I am helpless/ Amazed at my rivals/ Among my own/
people.”(Amin, 2012, p. 16-17).

In urban setting of the city of Berkeley, likewise, what Kadreebux tried
to accentuate in his works of arts has laid its foundation in communicating
human beings though arts and actions. In other words, Kadreebux applied the
activism, such as—according to Amin—a perfect vehicle of production. One
of the actions besides arts was hosting an open space for people of believers
and unbelievers to interact in a fresh open conversation in everyday life. People
could share and interact based on their preference of arts in public sphere.

In the depiction of the community outreach and approach, Friends of
Friday—Kadreebux likely named it—has served as an oasis to many people—
professional, students, neighbors, and acquaintances. Their backgrounds of
faiths included Christians, Muslims, Jews, Atheists and many other faiths. This
diversity does not hinder the relationship to others regardless of their beliefs
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and faiths. The gathering, the instance of play type of agency, as Bryan S.
Turner (2011) stated, was built based on pleasant interaction of environment in
a little modest, but convenient setting. The most important basis of the act
denoted the notion of creativity type of agency is that the sound of solidarity
and charity as Kadreebux insisted that “not everything is not free”.

On every Friday evening, Kadreebux has offered time completed with
dinner offerings of refreshments of meals, fruits, cakes, and any other things to
the Friends of Friday community that one could not only help themselves in a
modest peaceful atmosphere of talks and sharing, but also denoted the notion
in which religion is interpreted and defined as the reference for harmony and
peace. This religious functionality as healing and treatment seems demanding in
post 9/11 America. Kadreebux has played his role as the #lama. The
functionalities initiated and acted seem apparent as social actors that
transcended the role of ulama in Islamic worldview.

The first occasion coming to the Friends of Friday community was in the
beginning of August at the end of summer 2012. Within hours after sunsets, a
man who works as an artist finished a collection of the scattered piece of paper
on a wooden desk about a half-meter wide with a round deep-edge cut in all
ends. Tidying up as a fast blitz of movement, Kadreebux asked me when the
time was and why it ran so fast.

“Welcome .. sir .. come on in ..” Kadreebux hosted me just like an old
friend, reaching into his hat. He pulled out it to its place in the corner of the
hall and started of being an artist of sharing. Since it was harder to meet the
more convenient places like that, the gathering was more valuable; and by
making it more intense the people could grasp togetherness even if several
people already moved or continued their lives by the time.

The good occasion in such fashion, motivated by the spirit of Jumwa, as
Kadreebux told me lately, the man recalled the awareness and strategies with
which modern Americans could live their meaningful life of integration.
Likewise, the majlis type of notion, as Kadreebux argued, is imbued in Islamic
perspective in that everyone is free to express voices in community gathering.
The well-being is society, in Kadreebux’s view, depends on the harmony of
society with instances such as intervening other’s sadness or happiness, having
a responsibility as a citizen in a difficult situation or solidarity. The sharing of
solidarity to others, as Kadreebux went on to say, could be found in two
remainders of the birth and the death. With a particular regard to different
faiths as agency, the best posit, in Kadreebux’s contention, is on integration not
separation. The integration of American people in general is needed post 9/11
America.

In Kadreebux’ view, some ways conducting the social chores are among
others: giving convenient and good values to everybody, sharing inspiration for
doing good, and having _ opportunities to meet different communities. The
next ways are also emphasized that it shows a peaceful interaction inscribed in
the body of Holy Qur’an. Part of verses Kadreebrux mentioned was /lakum
diinukum waliyaddin, meaning the mutual respect and discipline of faiths and
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beliefs. Kadreebux’ statement denoted the requirement of fair relations among
interfaiths communities post 9/11 America.

Pertaining to the aim of the gathering and social outreach, Kadreebux
continued to say that the main aim of the initiative is common understanding to
peacefully interact with each other while committed to our tradition of religious
belief. This play is nothing but aimed at serving please to God to do a good
deed in the world. In this regard, in Kadreebux’s view, everyone is brother and
sister. It is in that intention that brought him into the idea of a multi-faith
project called Water to the Thirsty. The project has been discussed in Friends of
Friday gathering as an intended program to spread land of peace in Aftrica, and
among many others concentration on drought issues and unsanitary sites in the
world.

In the process of humanitarian project establishment, Kadreebux’s effort
touched two prominent sports men in the world—Anthony Erving, an
Olympic gold swimming medalist, and Cameron Jones serving as all American
water polo athletes—to participate in the project. Besides the support of the
sports men, Kadreebux offered his works, for instance, the book entitled Journey
into Ancient Arabia, as the source of donation. A portion of the sales and
donations will be used to fund the project. The nuance of the project
accentuated in this statement:

“We have arrived good brothers, We have arrived following the thirst
of the sun, We have arrived to the wellspring, We have arrived to the
ever-flowing spring of mercy, Not yours, not mine, but ours... ours is
the journey” (Kadreebux, 2007).

In one of the Friday evenings of the next gathering, I was introduced to
a young gentleman, Majid, who had been absent for a long time in the
gathering. I was amazed by a little-bit-quiet man’s story about having just
finished a project of clean water in Brazil. Having discussed the water issue
together with Dr. Isaac Joseph, a Jewish neighbor, who quite often joined the
gathering, I understood the way Kadreebux planned the project of sanitary
water for people, not only in Africa but also in the United States. After
graduating from engineering department, Majid was more than happy to spend
his time helping people on water consumption.

The energy of Kadreebux gathering held deeply the people attachment
of good-will. The philosophy of the gathering was even more apparent when 1
met Peter Bruce DuMont at Friends of Friday gathering who said that “nothing
in the whole world or even outside the world, can possibly be regarded as good
without qualification, except a good will”. DuMont wrote in a piece of paper as
a warm hospitality of greeting. DuMont continued to say that in other words,
the only good that can be said to be 100% pure is the intention for good.

Having observed the people of Kadreebux, the study reveals what
factors made the communities join together for such a long time. Based on
notes obtained during observation that once aimed at gathering with Berkeley
people, it was such an interesting labor to question on two aspects of time and
the motif behind the gathering. Based on this involvement-based observation,
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the gathering that has been held since more than twenty years was just
impressive, but the social-cultural factors around downtown Berkeley seemed
helpful explaining this.

When people walking down the main street of Berkeley, the homeless,
the needy and even the mindless were not just a few to mention. During the
time of observation, some were flocks nearby stores, such as Dollar Tree and
AVS Pharmacy which are almost familiar with expression such as “.. changes ..
got any .. changes .. I appreciate it .. anything will help”. From south to the
north edge of the main street, being amazed at the same time for the disciplines
of restaurants such as John’s Ice Cream parlor between Bike Station and Tea
Fever, Pizza Papas John nearby Starbucks Coffee, while right in front of those
rich delicacies, people were likely loitering around in the cold weather.

The seemingly paradoxical view of the modern city was very much seen
not only from that depiction but also from the lifestyle the needy-street people
had undergone. A man stayed in the end of the main street kept telling me that
for some that was the lifestyle they wanted to enjoy. For some, it was probably
true, but for other people on observation, the reasons are many.

Going north from the main street, the needy seemed also easily found
from Angeline’s Lousiana Kitchen, nearby United Artist Theatres and Pintoh
Thai Fresh Food, to Walgreens next’s patlor in Revival Bar and Kitchen. It was
also found from Pollo Breakfast, Tikka Corner to Thai Noodle by the end of
Hearst Avenue and many other dining stalls at Telegraph Avenue just to make
sure they would get some worth-taking dimes or foods from people around.
Some of those persons slept on the curve of store displays along with their
dogs at night, crept themselves in a tight bold jackets to avoid chilliness and
frozen-bites. While some people happened to find warm places inside the
University of Berkeley main gate between wooden benches and concrete
fences. Others were in People’s Park just to make sure the winds away and not
yet awoke until 9 in the morning for a particular condition and reason.
Alcoholism seemed an issue there, just as Mary Batel, the writer’s hallmate told
once.

With the question in mind on how these people freely flocked around
the city of Berkeley, though there has been a sign of not loitering, tresspassing
and begging in many areas of the city such as in Downtown Berkeley station in
front of Chase Bank and Wells Fargo. The study triangulates it with what
Kadreebux have done so far for community in the city. Until one day, a staff
person of Green Uniform in front of Tibetan merchant kept by an India-born
gentleman gave some important information. In his mid-age, the staff that
worked for the service of Ambassador of the City of Berkeley in eight-hour-
round per day told me what went on there. The triangulation deals with how
the social actors correlated the activism to the social situation in which they
inherited. Besides, the motif of social actor conducting activism could be
studied with regard to the redefinition of the self-related to changing situation
post 9/11 America.
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The staff of the City of Berkeley explained, though there have been three
different shelters for the needy. The reality was that there were many lived
outside the shelters. They were looking for some money from people rushing
the business of everyday life. Based on the information of Alameda County
flyer, needy people are basically welcome in three family shelters and one of
them situated in nearby downtown from Boss Emergency Shelter to Family
Wing. The Shelter costs 30% of income with a must call for preliminary
interview at 711 Harrison (at 4® St.). Two more men and women’s shelter in
separated location could be found in Center and Dwight Way downtown
Berkeley. In addition, many Church’s denominations have offered youth
shelters and drop-in centers that covered morning meals, mid-day meals, and
late afternoon or evening meals.

Dealing with people of needy, one can easily recognize them from the
fashion and attitudes even when they were in a crowd. They were walking with
the huge bags hanged onto their bodies sometimes accompanied with discarded
trolleys. Their ages varied from teenagers to the elderly but mostly were from
the latter. While African-Americans were easily found, the rest of people were
Hispanics, Asian looks, and Americans. The depiction here is apparent for
explaining some factors why Kadreebux and many others initiated and offered
free foods and refreshment during the gatherings. The observation did not
personally ask what factors made him create the gathering, since it could be
implied from his books and common conversations.

As an American Muslim, Kadreebux paid no prejudice to any faiths in
the aftermath of 9/11. Instead of looking outside the individual self, the
significant of point of the strategy, in Kadreebux’s view, is that starting it from
the phrase such as “who I am”. For social healing, brotherhood is, for him, a
key regardless of their wealth and power. In the midst of different opinions
post 9/11 America, Kadreebux kept on saying that the next most important
aspect is that “I am not going wild”. The man tries to say more on what they
have and are in common in order to relieve problems and obstacles. The
contribution, also indicates the answer on how Ametrican Muslims should
behave, signifies the aspect of inclusion of helping to hear. The social healing
means, in Kadreebux’s view, there is no judgment to others within the heart of
the people that subsequently be followed by the principles of reciprocity.
Kadreebux further believes that this idea led to aspects of brotherhood,
solidarity, knowledge and friendship.

Pertaining to the need of commonality amid the diversity, the
envisioning step found in Friends of Friday gathering seemed quite helpful
accentuating the process. Armando Salvatore stated that the concept of public
sphere envisions a site of discussion and deliberation among moral subjects,
transcending their private interests through the dynamics of defining what is
common good of society as a whole (Salvatore, 2009). As seen in the project of
Water to the Thirsty initiated by Kadreebux, the initiatives coming from the
gathering accentuated people’s aspiration, cooperation, as well as vision of the
notion to act in post 9/11 context of America. In addition, in Naglet’s view
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(2001), the world needs more human-centered and humanizing worldview since
there would still be problems like water rights and social advantages; but they
would be just that—problems to solve, not people to fear and hate (McConnell,
2003, p.15).

Pertaining to the need of public sphere, Salvatore stated that the
articulation of the public sphere is not confined to representative political
systems; it is also formed in those social contexts that lack truly representative
institutions. In this regard, the gathering of Friends of Friday seemed profound
explaining the notion of the public sphere, as the specific site of a type of
action that facilitated understanding among actors beyond structure of
authority of particularistic interests. It is the rise of public sphere expressing the
quintessential capacity to valorize ordinary, common life. In concise word,
people of Kadreebux described the arena where ideas of society and the social
bond of justice and solidarity are discussed with the goal of reforming society
(Salvatore, 2009, 187-188).

What needs to be emphasized is that Kadreebux initiatives share what
Adam Hodges argued on the notion of social-cultural agency. This
explanation level of analysis is built based on the foundation of the socio-
culturally mediated capacity to act. When agents act, they accomplish a variety
of social goals (Hodges, 2011). In this type of social activity, Kadreebux directly
participated in what a social community exactly wants to define. The mediation
that naturally took placed is impressive. In the midst of selfish-individualism,
the acts of joining people together regardless of their religion and faiths are
significant. This model inspires the realm in which people may adapt and
transform it in their own settings and backgrounds based on everyday life.

In addition, the initiative of Kadreebux’ gathering is uniquely individual
but largely involved diverse entities, including the community of faiths. The
gathering has included many from different faiths, beliefs and even the atheists.
From social problem side, one of retrospective issues is on how people crying
for jobs and opportunities, especially for African-Americans and many other
immigrants. Some Americans have been haunted with poverty and misfortune,
while at the same time, the energy and money are for something else uncertain.
Those critical statements of social and political disparity seem relevant situating
the American scene and problems post 9/11. The reality mentioned above has
ironically been the everyday life of the city in such a superpower country like
the United States or the claim as such. It seems understandable that the ever
present American current issues are of massive job programs for people. The
additional issues include the existing class disparity, social gap, economic
deprivation, cultural dementia and racial pathology. Those issues have been
inherent parts of topics frequently discussed in Kadreebux’s Friends of Friday.

C. The Past Reconstruction: Learning the Wisdom of the Native
American of Iroquois

Based on various challenges and problems faced by Kadreebux’s society,
this article discusses a phase of past reconstruction. The past reconstruction
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deals with the notion of peace. In some gatherings of the Friends of Friday,
Kadreebux told stories from different countries and perspectives. In one of his
stories on American history, Kadreebux kept telling the secret of Native
American people of Iroquois. On his rich accentuation of English, the study
discovered how Kadreebux honored people and preserved the ways of the
indigenous wisdom. In Kadreebux’s view, it was a type of wisdom that never
ended. The sound of reconstruction in the space in between world seems
vibrant in what Trinh Min Ha called it, the journey of the home of peace in the
wortld of between the East and the West (Min-Ha, 2012).
In one of the evenings, Kadreebux showed how the Iroquois people
prepared their wisdom for the coming generation. Kadreebux sat in his round
rattan bench, while Judy and Anna, two women who joined the gatherings,
prepared refreshments for the guests. In short, the moment offered hospitality,
solidarity, caring, and unity. This sense of solidarity and gathering, likewise also
be found but in what Gertrude Stein thought on the observation on the making
of American mind (Hobhouse, 1975). Furthermore, Janet Hobhouse depicted
Stein’s idea as follows:
“I was much impressed because I gradually found out what was what
in the making of Americans I called the bottom nature of each and
every one of them and I was very much interested in the way they had
their nature in them and sitting there while their arm was in the
planchette and hardly vaguely talking it was interesting to me to see
how I came to feel that I could come sometime to describe every kind
there is of men and women and the bottom nature of them and the
way it was mixed up with the other natures in them, I kept note of
cach one of them and watched the difference between being active and
being tired, the way it made some go faster and some go slower and 1
finally felt and which in the making of Americans I began to do that
one could make diagrams and describe every individual man and
woman who ever was or is or will be living (Hobhouse, 1975, p. 50 -
51).”

The quote seems interesting in that it denotes inter-textuality of what men and

women meant in life. Albeit “the same but different” mode of time, but the

space Stein and Kadreebux accentuated and shared was becoming apparent.

Taking a flashback to Iroquois’ Native American values, Kadreebux
emphasized the precious ideas in that the peaceful co-existence is provided by
the tribe as a motivation agency. It was a time when the idea of the people
maintaining on how life was. This inspiration led to the idea of everybody
coming together in the pursuit of values of community. This, according to
Kadreebux, was related to the core of this Native Wisdom lying on the
willingness to share values, emphasizing generosity, and availability to give
contribution on problem-solving in community. Those tight social attributions
then, in Kadreebux’s view, underlined the very notion of Guaiene Haqqel, a
guide of peace. In this part, it seems that the actor of social agent that we have
queried in this chapter seems vibrant in recalling back the memories of wisdom
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from the old times local genius. This is impressive since, in Western context,
the tendency of wisdom is usually taken from the Western production of
prudent ideas. Here, the study will not say that the Western conception on
wisdom is shatter but it is interesting to note the ideational shift from the
modern people mind such as shown in Kadreebux’s accentuation of wisdom in
post 9/11 America.

Pertaining to Kadreebux’ thought and its functionality, this social
recalling of the Native wisdom will serve not only motivational motif but also
share the improvisation agency of the historical legacy. This, as Emile
Durkheim argued, lied in interrelated phenomena: a set of metaphysical
speculations on the nature and order of things on the one hand, and rules of
conduct and moral discipline on the other. Moreover, as Durkheim further
stated, through providing ideals to be striven for, religion is a force making for
social unity. In Durkheim’s view, both aspects of moral rules of positive
attraction and the attraction to an ideal or set of ideals are essential to their
functioning (Giddens, 1978, p. 70). This type of Durkheimian religion in its
functionality constitutes the transformation of belief upon supetior power unto
social postulate.

The next part is further study in more details on the Native wisdom of
Iroquois people that denoted the past reconstruction of Kadreebux’s activism.
This explanation level could be traced when we turn the pages on Native
American literature in that the appreciation of peace is so strong. Elaborating
the history the Native American, J.F. Page is indebted much too some Iroquois
values. The author mentions the unity of six Iroquois, known as Mohawks,
Onondagos, Senecas, Oneidas, Cayugas, and Tuscaroras. The six Iroquois
tribes, neighbors of the eatly Americans, occupied the Mohawk Valley, between
the Hudson River and Lake Erie. Though, perhaps never numbering over
fifteen to eighteen thousand, the influence of this confederacy among Red
men was such that its orders were obeyed from Lake Ontario to Chesapeake
Bay and from the Delaware River to beyond the Ohio. This federation of
Iroquois tribes was founded upon high ideals of peace and brotherhood, and
was designed to embrace ultimately all of humanity. In these respects it may be
regarded as a prototype of the League of Nations and of the United Nations.
The League was organized before the arrival of English people to shores,
theoretically about the middle of the sixteenth century. It was then composed
of five independent peoples of Iroquois stock; the sixth tribe,
or Tuscaroras, joined the Confederacy in 1716. These tribes were cemented
into a union with the sanctions of law, custom, and religion. The League was
given an Indian name meaning the Great Peace, a sacred term to the Iroquois.
The council of fifty peace chiefs who administered it was priests. It met
once a year at Onondqo, the League capital, and at such other times as
emergency might demand to promote internal peace, or conduct foreign
relations. The story of two foundling heroes of the Confederacy, Deganawida,
the man of legal mind, and Hiawatha the peace-loving hero, practically
constituted the Iroquois Bible. These Indians believed in a Great Spirit
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who cared for his people and who desired that they care for each other. They
treasured his precepts in a way that would put most people to shame.
With peace among themselves and security from their enemies, and with their
confederacy built around the great ideal of human brotherhood, the
Iroquois, if left unhampered by the whites, would likely have built a
commendable civilization (Page, 2012, p. 415-418).

Likewise, the social tightness and fairness, as Wilcom E. Washburn
argues, becomes central in Iroquois’ values of life. The author further asserts
that the Iroquois’ system was geared to cooperation on behalf of larger social
units, not to individual competition. Council Elders, in Washburn’s view (1975,
p- 31-32), serve as the highest governing body of the League and as keepers of
the long house which symbolically represented the organizational structure of
the League, dominated the domestic scene, seeing to it that the tasks were
appropriately allotted, and that the common stores were equitably distributed.
This tightness as a union, as Jeffrey B. Abramson argued, constitutes the need
of self-understanding of the virtues of fellow-feeling and friendship, of
citizenship and allegiance to a common good (Abramson, 1984, p.138).

The socio-political and cultural wisdom of the Native American share
Kadreebux’ learning of the past. Ironically partly claimed by the immigrants, the
land of America actually belongs to the indigenous Indian people. While this
irony is a civilization fact in history, the legacy of wisdom is not vanished.
Kenneth Neill Cameron further argued that Iroquis people lived in the area
from the Atlantic coast inland to the St. Lawrence, the Great Lakes and the
Mississippi system, now the eastern United States including the south. They
were in the area doing various semi-food-gathering and semi-farming whose
general pattern of life was from hunting, fishing, raising crops to food
gathering. About the year 1500, an Iroquois leader, Hiawatha, united the
original five tribes of Iroquois in a confederation which at the time of
European invasion was making steady progress into Algonquin territory
(Cameron, 1977, p. 370). The valuable idea of Guaiene Hagqel, as Kadreebux
stated as a guide of peace, takes its vibrant account in functionality.

The way Kadreebux mentioned the wisdom of the Iroquois served as the
expression of the self in opts of social forms. In this regard, as Anthony
Giddens argued, individual identities are constantly reshaped and the actors
reproduced the practices they have learned in the past (Cohen, 2000).
Furthermore, the activism Kadreebux carried out was the sound elucidation of
what Giddens argued on multilayered democratic participation, humanization
of technology, demilitarization that includes individual narratives for
themselves, lives, and the future (Giddens, 1990). Those peace ideas taken from
Kadreebux’s learning from Iroquois served as the way American Muslims
integrated the past wisdom with modern issues. The need of such integration
among Americans are needed particulatly post 9 /11 America.
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D. Religion, Peace and Hope as Seen in Mamade Kadreebux’s Destiny

Besides the empirical socio-cultural agency, Kadreebux wrote the
relation of society that bears the religious contexts, peace, and hope in the form
of a novel. It deals with how Kadreebux expressed love to his country and
hope for peace. In Kadreebux’s Destiny, a book of man’s journey, the sound of
inspiration is profound. The writing includes the relation of the way American
Muslims redefine their identity as a part of their journey becoming a good and
responsible Western Muslims. According to Richard Jenkins, this elucidated the
self identity to see the past as no more than a lengthy prologue to the present
and part of them is peace movement (Jenkins, 2008). The life itself, in
Kadreebux’ view, is a journey.

“Now I stand in front of the tiver of time as it flows from a soutce,
unknown, toward its endless eternity. The night is deep and starry. The
Milky Way appears, as white veil upon the face of the infinite. There is
an immense peace in the sky. There is peace and quiet in the garden.
All the little birds have gone to rest in the branches. They will learn
that I had slept on the breast of the desert, walked to the glaciers,
travelled to the empire of wind and snow. They will find traces of
civilizations long gone, and the hand prints left by the departed. They
will understand that life on earth is a journey” (Kadreebux, 2012, p.
120 -121).

Based on the excerpt, the study was impressed with the journey alone
meaning it leaves every entities positioning. Since the life is not so long, people
must retrospect. One of the aspects of retrospection is through endurance
toward hostility and obstacles. Fear and relentlessness of war are part of the
hindrances and realities in the middle of the journey. Pertaining to everyday
life’s American Muslims setting in the aftermath of 9/11 uproat, the timeless
patience and sober are indeed necessary in fixing the identity.

“The month of silence had returned a voice into my heart. It was the
voice of a bird that had known winter in the wilderness and felt the
longing for spring. Beyond the veil of the night, light was gleaming.
What had raged in my breast was the revolt against the war of
aggression, the useless spilling of innocent blood, the spreading of
misery on earth. Fear had entered the heart of humanity instead of the
passion for justice and thirst for knowledge”(Kadreebux, 2012, p. 95).

Giving the meaning on how Kadreebux sees himself as also the way
people ought to project their lives and as the contribution to the sense of social
activism in particular and the neighborhood and citizenry in general, Kadreebux
believed in a peaceful co-existence and peace that accentuated in equilibrium,
harmony, and hope.

“Days of solitude dragged by. 1 was regaining a sense of inner
equilibrium. I was what my soul had desired. There was a gentle
stillness in nature. The world was asleep and dreaming. Now, it was
beginning to rise again, from the horizon of darkness. The mirror of
my timid soul, was revealing to me, the hidden harmony, in all thins,
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formed in the womb of time, even though I felt continuously adrift in
the all-powerful universe, guided by forces seen and unseen. I was
struggling to find port of peace. My ‘Dar es Salaam’ and ultimately my
own voice. My spirit began to burn with hope” (Kadreebux, 2012, p.
94 —95).

The obstacles, however, are massive, but the convergence of faith values,
social activism and awareness will overcome those barriers. Kadreebux’s mind
and efforts denoted the notion that religion shared its vast interpretation; it
shares its functionality as vehicles to social activism, social healing, and peace.

E. Conclusion

To conclude the article, it is safe to say that in the context of Muslims in
the West within the peculiarities of a multiethnic society and culture, the idea of
the definition and role of the #/ama in Islamic perspective, can be seen in-depth
observation of the figures of Muslim immigrants in America, Mamade
Kadreebux. Kadreebux serves as the #lama that touched the socio-cultural
activities, economics, and culture in urban setting. The Initiation of Friends of
Friday, for instance, shows the capacity of a figure of #lama, who is not only
fluent referred to the values of Islam in Scripture Koran and other religious
sources, but also able to irradiate people with visions of social and practical
capacity to act at the same time, as exposed in the program of Water to the
Thirsty.

Within his functionality as an urban w/ama, Kadreebux applied a flowing
method that can collect various elements in society. The discussions, art
activities, and inspiration from the stories and experiences of the past in the
Friends of Friday seem quite adequate as power of social healing in the midst of
the problems of poverty, homelessness, and unemployment. Reconstruction of
the past to the Native American community, found in elaboration of Iroquois
Indians, for example, is used as an approximation of space and time, in which
the experiences and ideas of peace and harmony can be excavated and studied
for the next generation. In particular, the experience of the local society has
been keenly related with Islamic values such as equality, solidarity, peace,
consensus, and tolerance.

Kadreebux empirical action in the socio-cultural sphere further
emphasized on his work about the human journey that requires emphases on
consciousness as a pilgrim life. Kadreebux simply provides inspiration and a
role model, especially in the midst of modern urban society, about the need for
social relations, as well as accentuation of religious and social practice activities.
To sum up, the notion of peace that became apparent based on the notion of
awareness to do and share to others regardless of the individual's background
and religion is a valuable asset for the foundation of Muslim community
optimism in particular and the multicultural society in general .
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Abstract:  The present research is conducted in order to describe and analyze the
contemporary perspectives on Islamic shari’a laws in Banda Aceb. Special
attention is paid to the reality of the implementation of the Islamic laws and
the perception and valuation towards the implementation of Islamic laws in the
capital city of Aceh. The field research bas been conducted by means of
participant observation as the principle method of this empirical study. Besides
a meticulons observation, in-depth discussions with informants who are
competent and engaged directly on the problems bhave also been done. The result
of the research shows that the reality of the implementation of shari'a law has
tended towards on the physical things; it is based on matters relating to
women's clothing, seclusion, and writing Arabic names for the government
institutions and so forth, while the substance of the application of shari’a has
not yet appeared fully. The implementation of shari’a in Banda Aceh is still
more on a symbolic disconrse, while the goals and objectives of shari’a have not
_yet been fully real in the life of the people in the capital city of Aceh. Not all
the application of shari’a law in Banda Aceb has been fully run in accordance
with the rules and procedures as well the objectives of the shari'a laws itself.
Meanwhile, what already exist today can be said in general stil] somehow in
the ‘skin level’ only. However, many informants admitted that the
implementation of Islamic shari’a laws in Banda Aceb is relatively successful
and even successful enongh compared to the years before Islamic shari'a laws

were fully legalized and implemented.
Keywords: Islam, shari’a, perception, implementation of Islamic shari’a law

Introduction

The implementation of Islamic shari’a laws is not such an odd issue for
the Acehnese people because the basic shari’a concept and its implementation
have been applied since the kingdom of Aceh Darussalam led by Sultan
Iskandar Muda (Hasymi, 1995: 25: Hadi, 2000: 34). Currently, such historical
and sociological realities have been a basic foundation towards the
implementation of Islamic shari’a laws in this province.
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Aceh is the only province in Indonesia that is authorized by the central
government to implement the Islamic shari’a laws on the whole. The authority
to implement Islamic shari’a laws is based on a series of laws. Now, it is
regulated through law no. 44 of 1999 about the Aceh privilege (in the era of
President Habibie). One of the Aceh privileges granted by the central
government is to organize a religious life in the form of the implementation of
Islamic shari'a laws. To realize it, several legislations especially about the
implementation of Islamic shari’a laws is legalized, such as law no. 44 of 1999
on the implementation of the Aceh privilege, law no. 18 of 2001 on the
exclusive autonomy (in the era of President Megawati) for the Aceh province
and reinforced by law No. 11 of 2006 concerning on the Aceh government
legislation known as UUPA which has been the foundation for the Acchnese
people and has granted a full authority for the Aceh government in running the
Islamic shari'a laws comprehensively in the Acehnese people's life.!'! Through
these three legislations, it is expected that the implementation of Islamic shari’a
laws will be realized comprehensively, for without the legislations, the
implementation of the Islamic shari’a laws could probably be conducted in the
dimensions of agida and mabdbhah worship only, meanwhile the public aspect
cannot be executed at all. It is as the proof of the existence of a privilege for the
Acehnese people to the implementation of Islamic shari’a laws
comprehensively, so that the realization of the rule of laws in carrying out the
right privileges and the implementation of Islamic laws by establishing the local
regulation called ganun as a basic realization of social life can be realized.!!2

Unwittingly, the implementation and the practice of Islamic shari’a laws
in the Aceh province have been running for more than fifteen years. At this
time, several institutions and some ganun as a vehicle in implementing shari’a
laws have been raised successfully. The institutions which are meant such as,
shari’a coutts, shari’a police called Wilayatul Hisbah (A task force for
implementing ganun), and the assembly of scholars as well as a number ganun as
the rules that became the foundation in the practice of shari'a laws in Aceh. Any

111 In the era of President Habibie, shari’a law was allowed to be implemented to govern social life
in Aceh, but shari’a courts were not allowed. This changed in August 2001 when President
Megawati gave Aceh a special autonomy status (UU n0.18/2001) with the authority to establish
shari’a courts and with the shari'a courts punishment. The shari’a courts (Mabkamalh Syariyyab) in
Acch ate on a district/ municipal level with in the (provincial) Acch syari’a court acting as a Court
of Appeals. Shari’a law in Aceh therefore gained formal recognition and was introduced by the
central government during the conflict period. This has led some people still to feel syari’a law is a
tool of the central government to keep the Acehnese people from exercising their full legal rights.
However, as far as the local interpretation of shari’a in Indonesia concerned, Aceh has been the
only region that has applied shari’a rigorously. Law 11/2006 on the Governance of Acch, passed
in July 2006 by the legislature, has filled gaps and eliminated ambiguities in the previous
regulations in relation to the application of shari'a in Aceh (See Beer (2012 and Salim, 2008).

112 UU n0.11/2006 explicitly reinforced that Islamic shari’z in Acéh is not only in the dimensions
of agidab, shari’a and akblag but also includes ibadah (worship), al-abwal al-syakbsiyyah (family law),
mu’amalab (civil law), jinayah (criminal law), gada (justice), farbiyyah (education), da’wah (preaching),
syi’'ar, and defense of Islam. In other words, its rule encompasses all aspects of life; individual,
society as well as dealing with the state. See also Abubakar (2013).
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Muslim who lives in Aceh and violates a provision of the rules of shari’a that
have been, respectively are to be implemented will be liable for punishing.!'?

Practicing Islamic shari’a laws does not depend on anyone and any
situation, but it becomes a fundamental obligation for each Muslim as the part
of the religion. Every Muslims is responsible for implementing the Islamic
shari’a laws comprehensively and perfectly in many aspects of his life, thus, the
awareness of justice of the Muslim community should be based on the Islamic
shari’a laws. Especially for the Acehnese people, the implementation of Islamic
shari’a laws 1s the aspiration from the whole of the Acehnese people. Many local
Islamic scholars argue that there is no reason to delay the practice of Islamic
shari’a laws in Aceh province, even more the struggle of the Acehnese people
against the central government since the beginning of the republic's
independence is purposed to enforce the Islamic shari’a laws in Aceh region
which is well known as Mecca porch. Today, the Acehnese people have
obtained the rights through the enforcement of exclusive autonomy in Acch.

Currently, the absence of legal laws become the problems of
enforcement of Islamic shari’a laws in Aceh, thus, the ganun jinayat which was
meant to strengthen the implementation of shari’a law in Aceh have to be
legalized immediately. Another phenomenon will occur if an Islamic shari’a law
is intended to implement extremely in society, its implementation is worried to
lead to new conflicts or things which are not expected.!"* Therefore, the
implementation of Islamic shari’a laws in a particular area should be adjusted to
the level of understanding of a particular society and it should be implemented
gradually in all aspects of life, since it is not easy to find an applicable formation
of the implementation of Islamic shari’a laws even though some of Islamic
teachings have been practiced in everyday life. Moreover, the local ‘wama’ say
that if the government as the authorities is not serious in running the Islamic
shari’a laws through religious bureaucracy (Dinas Syariat Islam or the provincial
office of Islamic shari’a), it is impossible for the society to start it.

The polemic between the political aspiration of proponents and
opponents of the implementation of Islamic shari’a laws in Aceh will be

113 In implementing Islamic shari’a laws, the religious bureaucracy (Dinas Syariat Islam or the
provincial office of Islamic shari’a) has played a more important role than the %lama’ council
(MPU). The provincial religious bureaucracy has been engaged in numerous tasks: planning
future activities, recruiting members of shari’a law enforcement authority (wilayatnl hisbah),
preparing manual, disseminating information and guidelines, coordinating the meetings of all
relevant provincial institution, and supervising the application of shari'a in Aceh. The ‘wlama’
focus mostly on the contents of shari’a, while the religious bureaucracy has to deal with both the
content of the shari’a and the procedural matters necessary for its application.

114 Tn September 2009, the Governor Irwandi Yusuf refused to sign the ganun jinayat into law and
the text ceased to have any legal value. But the mere fact that DPRA had voted in favor of a law
containing death by stoning created an international discussion that severely damaged Aceh
reputation. (It is quite likely that, even if the Governor had signed the text of the draft ganun
Jinayat, the Constitutional Court of the Ministry of Home Affairs in Jakarta would have refused to
approve the law as the Indonesian legal system, a provincial government has no right to
introduce the death penalty) (See Isa, 2013: 226).
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observed carefully. In addition, the conflicts and tensions in the motivation
behind the implementation of Islamic shari’a laws will be carefully observed 